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: PREFACE 

The Muslim world is today made up of a number of com- 
munities, each striving to raise itself to the dignity of statehood, 
but seeking, at the same time, to preserve a measure of spiritual 
unity. This unity was, for centuries, confused with the idea of 
political unity, the caliph combining in his person temporal 
power and spiritual authority. During that period there existed 
a single Muslim community, the institutions of which were 
permeated with the spirit of religion. It is those institutions 
that we have endeavoured to describe, without omitting to 
point out ¢hat,they have evolved, and that, at the period of 
their apparently most perfect unity, they were subject to the 
modifying influence of changing human moods and varying 
traditions. 

The bibliography printed in the earlier editions has been 
omitted. The reader is referred to the work of Jean Sauvaget: 
Introduction a {histoire de V Orient Musulman: Essai de Biblio- 
graphie (1943), references to which in the footnotes are preceded 
by the letter S, with the recommendation that he should read 
and ponder the first fifty-six pages. It has been here thought 
sufficient to refer, at the foot of each chapter, to a few easily 
accessible works and to certain articles in L’ eneycopeate de 
V’ Islam—indicated by the letters E.I. 


TRANSLATOR’S NOTE 


This English edition has been read and approved by the 
author. A few errors which had been overlooked in the French 
edition have been corrected, and a number of passages intro- 
duced covering developments in the Muslim world since 1945. 
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° CHAPTER ONE 


THE MUSLIM DOMINION 


Its extent—Its language and institutions. 


HE institutions of the Muslim world are those ‘that are 

comméa ta,the peoples who have accepted the religion of the 
Qur’an, either as a result of conquest or as a fruit of the peaceful 
propaganda of its missionaries and brotherhoods. Islam has 
still a considerable place in the religious life of humanity: it 
comprises two hundred and fifty millions of the faithful, 
scattered over a very wide area, from China to Morocco. 

The first Arab conquerors of the 7th century carried it 
to Syria, Egypt and Iraq, to peoples who were by no means 
strangers to them, and whose religious differences offered no 

*obstacle to the formation of a quickly converted, Arabic 
speaking community. From Egypt Islam spread to the Berber 
world which, however, it won with difficulty. The orthodox 
creed finally vanquished the dissident sects, and the language 
of the Qur’an, Arabic, became the ruling idiom. In spite of 
this, Berber Africa retained its individual characteristics and 
was destined to pursue its own evolution under the intellectual 
guidance of France. For seven centuries, from 711 to 1492, 
Muslims exercised a decisive influence on the destiny of Spain; 
they left the imprint of their artistry on her cities, her language 
retains traces of an Arabic vocabulary, her social life still 
preserves something of the manners of the Orient, but, on 
the other hand, the history of the reconquest of Spain and that 
of the rule of her Catholic kings still lingers with tenacious 
rancour in the memory of the native population of North 
Africa. Filtering into Africa along the channels of trade, and 
spread by the teaching of Muslim brotherhoods, Islam pene- 
trated into the land of the negro as far as the regions of the 
equator. But here there is more of surface than of depth. 
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In Asia the conquest of Persia followed immediately on the 
first successes of the Companions of the Prophet, and the 
‘Abbasid caliphate owes to the Persians its most enduring 
glory. But Persia, by adopting Shi‘ism, emphasised her origin- 
ality and, by retaining her Indo-European language and trend 
of thought, preserved her personality and her right to a destiny 
of her own. She is threatened by powerful neighbours, and by 
the rivalries of nations anxious to secure for themselves her 
reserves of oil. The seventy millions of Indian Muslims con- 
tinued to occupy an isolated position within the immense 
Indian Empire; their reaction to the freedom that Great Britain 
has granted to them has been to separate themselves from the 
other peoples, and to form an independent State comisisting of 
two fragments and called Pakistan. The Malay group is im- 
portant by its mass (fifty millions) and by its commercial 
activity. lts ethnical origins, its geographical situation, and 
the Dutch protectorate, gave to it a lasting individuality; the 
breach with the Netherlands, however, makes its future 
uncertain. However important they may be (eight millions), 
the Muslim colonies of China are lost in the giant Chinese 
nation: Arabic is for them a church language known only to 
educated Muslims. : 

From Persia Islam advanced northwards, across the Oxus 
and beyond, to the Tatar peoples that still retain the faith. 
By the agency of the Ottoman Turks it conquered Asia Minor 
and Asiatic Turkey, and advanced towards the Danube and 
the Adriatic. In the North the Tatars carried it to Russia, where 
it is still a living force. They are, for the most part, grouped 
into Soviet republics the state of whose culture is unknown. 
We may here neglect the small Muslim groups, of various 
origins, which exist here and there throughout the world. 

None of the important groups that we have mentioned has 
lost, by conversion to the Muslim faith, the original character- 
istics that derive from its geographical situation, from its past, 
or from the qualities peculiar to the individuals of which it 1s 
composed. Those characteristics manifest themselves clearly 
through the language of each, and it is only a slight exaggera- 
tion of a just observation to say that the institutions of a 
Muhammadan people are the more strictly Muslim according 
as the language spoken by them approaches more closely to 
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that of the Qur’an. Adopting this principle, we can place in 
the foremost ranks of Islam those peoples who speak Arabic, 
even if they have done so only since their conquest, as in the 
case of the inhabitants of Syria, Mesopotamia, Egypt and the 
Maghrib. Yet it must not be thought that those people speak 
identical tongues, nor that their customs are similar: the 
language and customs of a Syrian Bedouin differ markedly 
from those of an inhabitant of Marrakesh. But the resemblance 
between them is much closer than that between Arabic speak- 
ing peoples and those races which, by the preservation of their 
ancient tongues, demonstrate the persistence of their national 
individuality. The borrowings of the latter from the language 
of the Qur*an *have an artificial character: they consist of 
religious expressions, expressions used in administration, and 
abstract words; in other terms they include only those ex- 
pressions which a people receives from a civilisation that 
dominates and governs it. Beyond that, Arabic has forced 
its written characters on Persian, Turkish, Malay, etc., com- 
pletely displacing the ancient alphabets. An exception is the 
case of Hindustani (Urdu), a mixed tongue, formed in the 

ath century, in which the Sanskrit alphabet has maintained 
itself alongside certain Arabic characters. But each language 
has kept its own nature, derived, not only from the words 
themselves, but from the manner of using grammatical in- 
flections and of building up sentences, that is to say, from its 
morphology and its syntax. Persian has added approximately 
one third of Arabic words to its Indo-European vocabulary, 
but has kept its peculiar conjugation of the verb and its own 
way of constructing a sentence. The Osmanli Turkish language, 
that of books and official documents, has gone very far in its 
borrowing: it has naturalised Arabic and Persian words, 
retaining only about a third of the words of popular speech. 
But it has forced the newcomers to adopt the verbal laws of 
Turkish, which are far removed from those of the Semitic and 
Indo-European languages. Analogous statements can be 
made in the case of Hindustani, Malay, Berber, Somali, etc. 
In the linguistic domain, as elsewhere, Muslim influence has 
impressed itself on the intellectual life of the peoples who have 
been more or less touched by it. In theory every Muslim 
ought to read the Qur’an in the Arabic text; Arabic is the 
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religious language of Muslims, their fraternal idiom, as was 
Latin to the Catholic church of the Middle Ages; it has given 
to the tongues of its domain a religious and abstract vocabulary, 
which has in no way disturbed the natural development of 
each of them. In Chapter XIII we shall deal with the defects 
of the Arabic alphabet. e 

Thus the institutions of the peoples who have been con- 
verted to Islam keep their originality, and a description of 
them would be a history of a section of the human race. We are 
not bold enough to undertake that task here. We shall seek 
merely to make clear the principal features of the institutions 
that those peoples owe to Islam, which are common to them 
all, not because they derive from the universal laws of human 
thought, but because they are a product of Muslim doctrine. 
No doubt there will be confusion at times, in the case of facts 
which are not directly religious, of Muslim and Arab customs: 
the distinction will be too subtle to be drawn in a cursory 
study such as this. 

As it seems impossible to understand the [Slamic doctrine 
without a knowledge of the broad lines of its history, we shall 
begin by recalling the essential points around which Muslim. 
thought grew in the Middle Ages, and the various directions in’ 
which it developed. We shall then describe the essential dogmas 
of Islam, and pass on from there to the religious duties of the 
Muslim, his ‘cult’. Finally we shall endeavour to make clear 
those facts of his social, economic and political life which 
seem to be characteristic of Muslim society. Some of those 
institutions, that of marriage for example, follow customs 
and rites which, although adopted by the Muslim world, are 
none the less a product of ideas of magic that, in spite of local 
variations, are common to the human race. 


SOURCES 
1 L. Massignon: Monde Musuilman, 3rd Edition. Paris, 1929. 


Z CHAPTER TWO 


THE MUSLIM COMMUNITY 


Ancient Arabia—Muhammad—The Umayyad Caliphate—The ‘Abbasid 
Caliphate—The Sunnite Renaissance-—The Turks. 


SLAM is,a syncretism which has manifested itself through a 
known medium, through a book, the Qur’an, which has been 
preserved in a form of which there is no need to dispute the 
authenticity. The teachings of the holy book have been supple- 
mented by a Tradition, the Sunna, the Hadith, which has been 
carefully collected by the learned men of Islam. To it have 
been added historical and literary documents, with the object, 
it would seem, of ensuring a perfect knowledge of the origins 
and early years of Islam, a period of which, however, our 
knowledge is still very incomplete. 

With rare and meagre exceptions there exist today none of 
those documents and epigraphic texts which are the solid 
foundations of history to tell us of the far away days of Northern 
and Central Arabia. Those of Southern Arabia (Yaman, 
Hadramaut) are few in number and ineffective to conjure up a 
life that is past. And yet they supply evidence of a settled 
existence and a religious and social development that was 
more active than that of the remainder of the peninsula. 

So it is that we must turn to an ancient poetry and to an 
historic literature that were not collected until the goth 
century if we would trace some of the features of the religious 
life of Arabia before the Qur’an. In this ‘‘period of ignorance’’ 
(Ja@hiliya) gods, of imprecise nature, ruled feebly, each over a 
clan of greater or less importance. The worship that was 
accorded to them was hardly distinguishable from that given 
to the sacred stones, to water springs and trees. Everywhere 
were to be found rites of circumambulation, of stationary 
attitudes, of rapid processionary movements, of illumination, 
all of which seem to have belonged to the cult of the sun. 
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But other heavenly bodies were honoured, and there lingered 
at Mecca a rite of salutation to the first crescent of the moon 
which is evidently pre-Islamic. Each year, at the period, 
varying from region to region, when the rains bring forth 
the tender grass, a new-born lamb was chosen from the flock 
for sacrifice in a ceremony (mausim) of marking thé newly 
weaned young. Man felt himself to be surrounded by a rude and 
capricious nature and carried forward by a destiny of which he 
ceased to try to discover the ultimate end. His gods granted, 
him only occasional oracles, and the world was peopled by 
invisible jinns whose caprices and spites are still feared in this 
20th century, and whose favour one seeks to win by 
presents and acts of homage. They haunted especially the 
holy places and the bottoms of valleys, the passage through 
which called therefore for haste. There was a vague feeling that, 
after death, one left behind a doppelganger who continued 
to lead a pale and wretched existence. This double, in the 
form of a funeral bird, hovered most frequently about the 
tomb of him whose passing had been violenf, uttering loud 
lamentations, until such time as his death was avenged. 

The oracles of the gods were spoken by the mouth of a 
soothsayer (kahin) who interpreted them. There were men 
gifted with peculiar vision, who explained hidden things and 
foretold the future. Those mysteries were embodied in a 
rhythmical and rhyming prose, the sa7‘. The poet, the shda‘ir 
‘‘*he who knows’’, employed, even before the 7th century, a 
rich variety of rhythms, and played the part of the inspired 
defender of the honour (‘tvd) of the tribe by chanting dts 
glory and hurling invectives against its enemies. 

In Arabia, Nature lends itself to a settled life only in a 
few regions of the south and north-east. Elsewhere, except in a 
few oases, the Bedouin are in constant movement, not only 
following the regular and peaceful movements of the flocks, but 
subject also to sudden displacements, during which battles 
re-shape some social groups and destroy others. Between the 
settled communities and the Bedouin proper, the inhabitants 
of Mecca formed a mixed group of town dwellers, occupied in 
trade, and travelling in caravans. It would seem that the 
connections they had formed with Syria and the Yaman, and 
along the roads ledding thither, had enabled them to add 
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greatly to the fame of their little shrine, the Ka‘ba, which 
profited further from the vicinity of the holy places of the 
religions of the Bedouin. The city of Mecca had thus become 
the centre of religious life in Central Arabia and in the Hijaz, 
into which there gradually entered ideas taken from other 
cults. ‘Christianity had long since spread among .the tribes, 
either propagated by Abyssinians, or through Persian influence 
in the form of the Jacobite doctrine, that of the Syrian Mono- 
physites. There were groups of Jews or of Judaised Arabs 
who, although their religious culture was rather meagre, were 
greatly attached to their laws and their own form of worship. 

In the beginning of the 7th century various currents of 
foreign ideas penetrated into the Hijaz, and certain souls were 
sufficiently influenced by them to seek to raise themselves to 
a religious plane higher than that on which rested the animism 
of the Bedouin. In the peaceful trading assemblies of the tribes, 
held at various points in the Hijaz during the holy months of 
inter-tribal truce, Christian voices had been raised, it would 
seem, to utter’the threat of the Last Judgment, announcing, at 
the same time, the joys of Paradise and the pangs of Hcll. The 

»Jews of Yathrib were awaiting a prophet, and many men, 
anxious as to their own fate, longed to find a guide. Manichae- 
ism had spread throughout all the East the conception of the 
struggle between good and evil, of which traces may possibly 
be found in the ideas of Muhammad. 

It may be that we shall never have a knowledge of the life of 
the Prophet sufficiently accurate for us to understand how, 
after a life spent in the ordinary activities of a Qurayshite 
merchant, he was able, when about forty years old, to convince 
himself that he was the man predestined to bring to the Arabs 
the words of Allah, the supreme deity whose name was begin- 
ning to be spoken. 

It can be imagined that he had becn impressed by the Judeo- 
Christian doctrines which were no doubt professed in Mecca 
by some, and which inclined the minds of others towards 
monotheism. Feeling himself freed by his marriage from the 
material cares of life, he seems to have given himself up wholly 
to meditation. The Tradition shows him wandering on the hill 
of Ab ti Qubays which dominates Mecca; he has visions which 
end by taking the concrete and visible form of Gabriel (J7bra@’7l), 
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the angel of the Christian Annunciation, who becamé in Islam 
the Angel of the Revelation. 

He received from the angel Gabriel, towards the year 6ro, 
the revelation which he communicated to his wife, Khadija, 
then to a few believers. This revelation took the shape of the 
brief but urgent warnings which form the shortest siiras of the 
Qur’an, the last according to the order that was later adopted 
by the editors of the holy book. Muhammad’s prophesy was 
received by the mass of the Qurayshites, first with indifference, 
then with irritation when they understood that it was not 
satisfied: with the addition of a new deity to those that had up 
to then assured the safety and the wealth of Mecca, but that it 
sought to replace them by an unknown god. Although such 
important people as, for example, Abii Bakr, ‘Uthman, and 
‘Umar were converted, the Muslim community was only a 
small group made up of members of the Hashimite family 
and of persons belonging to the humblest circles of the city. 
Muhammad thought that he would be better understood 
by Christian Abyssinia, in which country several of his adherents 
made a prolonged stay. He himself went to Al-Ta’if, two days 
journey south-east of Mecca, where he tried in vain to convert 
to his faith an active group of settled farmers and gardeners. 

On the other hand, an inquiry into the opinions of the 
inhabitants of Yathrib-Medina convinced him that they were 
ready to welcome an invitation from outside, which would 
put an end to the intestinel quarrels on which they were 
wasting their energies. They were an unstable mixture of two 
Arab and three Jewish tribes who contested the leadership ofa 
settled community well protected from the Bedouin, occupying 
land sufficiently watered to permit of continuous cultivation. 
Just then victory had lain with the Arab tribes, Aus and 
Khazraj; but the constant rivalry between the two threatened 
to transfer authority to the Jewish tribes. Muhammad inter- 
viewed members of the Arab tribes who had come to take part 
in the religious celebrations that were held annually in Mecca 
and the vicinity. They undertook to adopt his faith and to 
share his lot. In 622 the Moslems left Mecca (the Hegira) in 
small groups, and were followed in the end by Muhammad 
and Abia Bakr, later by ‘Alli. 

During the difficult years that the Prophet had spent in 
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Mecca, the Revelation had continued to proclaim, in words of 
fire and splendour, the coming of the hour of the Resurrection 
and of the Judgment which should reward the good by giving 
them eternal life in the gardens of Paradise, and punish the 
evil by burning them for ever in the fires of Hell. It insisted 
on the eneness of God which had been denied by the Quray- 
shites. It prescribed, although still without defining its form 
and frequency, the duty of ritual prayer. Gradually the divine 
word lost its fire as it proceeded to enunciate rules for living 
and, more especially, to tell stories of the prophets of old whose 
successor Muhammad was, and whose example demonstrated 
the unity of the truth faith, broken only through the wickedness 
of the Jews”’and@ the Christians. Muhammad did not claim, in 
fact, to reveal a new religion: he was only one who uttered 
warnings against error, the last prophet after Jesus (‘/sd@), and 
sought to confirm and restore the ancient religion of Abraham. 
His doctrine was open to the adhesion of the Jews of Medina. 

In the course of the negotiations that he had undertaken 
during those past years, and in the difficult task of guiding the 
little flock of the faithful, Muhammad had assumed the role 
of a judge, a lawgiver, and a chief, functions for which it would 
appear that he had become fit, suddenly and miraculously, as 
soon as he had planted his foot in Quba’, at the gates of Medina. 
His revelation had possessed him so thoroughly that, hence- 
forth, his own thoughts seemed to him to be the thoughts of 
God. Without effort and with complete sincerity, he solved 
by the divine word, not only all the problems raised in the 
pracess of organising the Muslim community, but even the 
difficulties arising in his own life, and that in ways contrary 
to reason. It is probable that, when the Qur’an, in the earliest 
siiras, threatened the Qurayshites with imminent punishment, 
Muhammad believed in an early end of the world, and we are 
struck by the resemblance to the prophesies of Jesus. But, at 
Medina, the Qur’a4n abandoned its apocalyptic tone and 
turned to the lawgiving that organises what is real and lasting. 

Thus it is that, in their matter as in their form, the Medina 
siiras of the Qur’4n have appeared to Muslim, and later to 
European, exegetists, to stand out from among the Mecca 
passages, in spite of the extreme chronological disorder of the 
final text of the Qur’an. 
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On arriving in Medina, Muhammad concluded with the 
local Arab tribes a pact which, without providing absolutely 
for their conversion to Islam, bound them to recognise his 
personal authority, which his position as the Prophet gradually 
transformed, in the eyes of the faithful, into that of God. As 
for the Jews, Muhammad, supported by a revelation fayourable 
to his designs, strove to bring them to himself, but in vain. 
However poor the dogmatic culture of the Jews of Medina 
may have been, it was well enough grounded to keep them from 
accepting, in the person of Muhammad, a prophet of the law 
or a Messiah. Muhammad’s resulting disappointment soon 
turned to hatred; favourable circumstances allowed him, 
encouraged by his revelation, to destroy or to expe#the Jews. 

The agreement, implying moral and material brotherhood 
which the Qurayshite ‘‘emigrants’’, i.e. the Muhdjrin had 
made with certain Medinites, the ‘‘assistants’’, i.e. the Ansdr, 
had still not incorporated the newcomers in the economic life 
of Medina, Their existence was dependent on a hospitality 
which might well become a burden to the inhabitants. They 
therefore took up the habitual trade of the Bedouin, which 
consisted in stealing the goods of their neighbours and pillaging 
the flocks of those who were not of the faith. An expeditidn 
directed against a Mecca caravan, bringing from the north a 
rich consignment of merchandise, and defended by a guard of 
Qurayshites, led to the skirmish of Badr, which tradition has 
turned into the defeat of polytheism, achieved by the Muslims 
with the assistance of the angels. Two campaigns undertaken 
by the citizens of Mecca against Medina did not prevent 
Muhammad from enriching his followers with the spoils of 
the Jews, nor from consolidating his authority in Medina, and 
extending it to the Bedouin tribes. At the same time the 
Qur’an declared the Abrahamic and sacred character of the 
holy places of Mecca; it was towards the Ka‘ba that the 
Muslims turned for their ritual prayer. The Qurayshites felt the 
necessity and the advantage of an agreement which was 
negotiated by prudent men, Al‘Abbas, the uncle of Muhammad 
and Abii Sufyan, the father of his wife, Hafsa. In 630 Muham- 
mad entered Mecca in triumph and destroyed the idols of the 
Ka'‘ba, which became the empty house of an ever-present God. 

On his death in 632, as if he had really thought that the 
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world would end before him, he left his Muslims leaderless. The 
Muslim community was a haphazard group that he had brought 
together by the unity of the faith, by his reputation as a 
prophet, and by his personal ascendancy. He had been a tribal 
Shaykh, a supreme judge, inspired by God doubtless, but 
without the authority that dynastic tradition and political 
custom can confer on a king. His revelation had not declared 
the power that should succeed him and which should ensure 
the continuity of the Muslim community. It seemed about to 
dissolve in apostasy and revolt. The hereditary idea, foreign 
to the political habits of the Arab, was, moreover, excluded 
by the fact that Muhammad left no male child; it was only at a 
later period that the idea was revived. Instinctively, recourse 
was had to the palavers that accompanied the election of a 
Shaykh by the tribes. An attempt was made to reconcile 
individual ambition, tribal vanity, and ordinary instincts, 
and it was wonderfully fortunate for the future of Islam that 
Abii Bakr, companion of his beginnings and father of ‘A’isha, 
the Prophet’s favourite wife, was chosen to be the lieutenant 
of the Envoy of God (khalif atu rasuili llah). Just as he had left 
his succession unprovided for, Muhammad had not thought of 
collecting the passages that the revelation had scattered abroad 
during twenty years, and which the practice of the cult had 
repeated and mingled in men’s minds. The text of the Qur’an 
was first definitely fixed under ‘Uthman. 

Meanwhile, the Muslim community was in possession of the 
elements of a new social and family organisation and, when the 
text of the Qur’an had been fixed, they had a legal code which, 
at times, condescended to the most minute detail, although it 
laid down no general rule or constitutive principle. Muhammad 
had been nothing more than a supreme arbitrator between 
social groups, which had preserved their customs, in so far as 
they were not contrary to the divine law. The Qur’an found 
itself supplemented, moreover, by a new way of life in which 
the religious ideal (din) of Islam was substituted for the 
manly virtues (muruwwa) of Old Arabia. This was the way of 
life of the Companions of the Prophet, born of his example and 
of the anxiety of the Companions to copy him. It was the 
straight way in which walked the four caliphs (raéshidin), Abi 
Bakr, ‘Umar, ‘Uthman, ‘Ali. But the smashing victories of the 
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caliphate of ‘Umar transformed, in a few years, the irftellectual 
and material life of the Muslim community. There arose a great 
Muslim state. Dwelling, up to then, on the fringe of oriental 
civilisation, Arabia had suddenly hurled her tribes, newly 
initiated into a new religion, into the middle of an unknown 
world. In that world old beliefs and fine cultures had either 
mixed or fused, and Hellenism had stamped on them imprints 
that were by no means superficial. Manichaeism had left some 
marks on them. The glory of Alexandria had only just been 
dimmed; Antioch had still its schools; Gundéshapiir was a 
great Monophysite centre. On this terrain, so rich in memories, 
and still so full of energetic life, Persia had faced, first Rome, 
and then Byzantium; and the Qur’an speaks of their alternating 
successes of which the last, that of Heraclius, had fired the 
imagination of the people of Mecca. According to the legend, 
Muhammad had called upon the emperors of Byzantium and 
the Sasanid king to embrace Islam. Their struggle for suprem- 
acy manifested itself in the hostility of the minor rulers of the 
two Arab marches in the Syrian desert, the Lakhmids of 
Hira who, on the lower Euphrates, reigned under the protection 
of Persia,and the Ghassanids of Basra, who held for Byzantium 
the south of Syro-Palestine. In a few years the Arab flood 
menaced all, both Persians and Byzantines, and the Arabs 
ruled over populations that had long been accustomed to 
changing masters: Islam looked to them like one more Christian 
heresy. 

The conquerors who, for the most part, were neither saints 
nor proselytisers, were eager to enjoy their conquests in peace, 
and, after the loot of the battlefield, to gather the fruits of 
the soil without the necessity of cultivating it. The Bedouin 
were accustomed to hold to ransom the settled inhabitants of 
the oases. The protectorat : for gain was a formula of tolerance 
and collaboration that the Qur’an had invented for the benefit 
of the ‘People of the Book’’ (Jews and Christians), and which 
was applied to all the peoples who accepted a régime of sub- 
mission and tribute, in exchange for the safety of their persons 
and their goods, for respect of their customs and 
beliefs, and for the maintenance in office of their magistrates. 
The conquered possessed, moreover, a culture superior to that 
of their conquerors; but the latter rose quickly to a realisation 
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of the need for order in the government of men and the enjoy- 
ment of things, perceiving that this must take place on a higher 
plane than that reached in the development of religious thought. 
At the same time they acquired a feeling for art which nothing 
hitherto had awakened in them. The Qur’4n was no longer a 
sufficiont guide for Muslims brought into touch with new needs 
which the rigidity of the text did not permit them to satisfy. 
A new law was required, in harmony, no doubt, with the 
essential principles of the original code, but more supple, and 
capable of modification and retraction. They found it in the 
prophetic Tradition that, under the first four caliphs, bad been 
looked upon as the straight road, the road on which the Prophet 
had, by hiS example, set the feet of his community. 

This Tradition, like the Qur’4n, had been passed from 
mouth to mouth, gathering up incompatible memories and 
apocryphal and tcndentious matter, destined to provide 
arguments for the disputes that grew ever more animated in 
the new society that was being built. When the traditionalist 
scholars of thé 8th and gth centuries collected and codified 
them, they had to separate the tares from the good grain. In 
the following chapter the reader will learn how they understood 
their task. This Tradition, incorporated into the Doctrine, is 
the sunna, expounded in an immense collection of short 
narratives (hadith). 

The authority attributed to the sana appears to be only a 
confirmation of that of the Qur'an. But the transmission and 
even the putting into words of the hadith implied an element 
of personal judgment and of choice. There was here a turning 
aside from the sole word of God, revealed to Muhammad and 
transmitted by him, in order to follow the word of Muhammad 
by his Companions or by the generation that came after them. 
It was, when one considers the exclusive reverence that had 
been paid to the Qur’dn since the assassination of Caliph 
‘Uthman (656), the great breach in the Moslem community. 
‘Ali, husband of Fatima, daughter of the Prophet, and the 
father of his two grandchildren, Hasan and Husayn, became 
caliph, and, after having been forced to fight some of the 
Companions of Muhammad with whom his scheming widow, 
‘A’isha, had associated herself, found himself, in 661, con-. 
fronting Mu‘awiya’s Syrians. The latter forced him to consent 
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to an arbitration which went against him, and which was 
indignantly rejected by the Kh§arijites, resolved to hold to the 
judgment of God’s book. They deserted the camp of ‘Ali who 
was assassinated soon after, the caliphate passing to the 
Umayyads (661-750). 

The Umayyad century is undoubtedly the most intefesting, 
as it is the least known of all Muslim history. It was the time 
during which the foundations of Muslim institutions were laid, 
when men’s thoughts began to reach outwards, a time of soul 
searchings amidst the splendours of an opulent material 
existence, an epoch in which ‘Abbasid society (after 750) 
became a brilliant centre of intellectual life. The princes of the 
Umayyad dynasty whom the ‘Abbasid historians have belittled 
were, for the most part, skilful and resolute rulers, who pre- 
pared the way for the absorption into the Muslim community 
of those who had hitherto merely paid tribute to it. 

The Muslim Empire which, in a few decades, had expanded 
from Khurasan and Sind to Morocco and Frankish Gaul, had 
neither a constitution nor an organised administration. The 
Caliph, representative of the Prophet and of the Law, dele- 
gated his limitless powers to his agents, to the provincial 
governors and army chiefs, to his tax gatherers and qAadis, 
whose respective duties were to ensure the defence of his 
borders, to maintain civil peace, and to see to the regular 
collection of dues and tribute. It was a régime that had neither 
traditions nor principles, in which the energy and judgment 
of the chiefs took the place of formal regulations. The great 
territorial divisions were those that Nature delimited. Arabia, 
‘‘Cradle of Islam’’, was now on the outer fringe of the Empire, 
and the efforts that Ibn al-Zubayr made to play the caliph 
at Mecca were fruitless (692). The House of Allah continued 
to be the religious centre of the world, and the tomb of the 
Prophet at Medina soon became the object of as great a venera- 
tion. In the 8th century the city of Medina was still a centre 
of juridical studies, of which Malik Ibn Anas is the most 
illustrious figure, and contained, in addition, a famous 
school in which female slaves were trained as musicians and 
singers. 

* But the centre of the Empire was Damascus, and the 
Arab bands of the subdivisions of Syria (jund), whose war 
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services had been rewarded with grants of land, the so-called 
‘‘Syrians’’, constituted an army that was long faithful to the 
Umayyad caliphs whose peace was disturbed by the Arabs of 
the North (Qays) and those of the South (Kalb). Mu‘awiya had 
maintained in his capital the Byzantine administration, the 
personivel of which his successors strove to win for Islam, 
without however damaging its mechanism. 

‘Iraq, disturbed by the opposition of Kharijite and Shi'ite 
bands, was meanwhile developing its material resources under 
the direction of a succession of distinguished governors, such as 
Ziyad ibn Abihi and Al-Hajjaj, who, at the same time admin- 
istered through a lieutenant the vast spaces of Iran and 
Khurasan. . 

Egypt furnished plentiful supplies by which the caliph 
profited after he had satisfied the appetites of a numerous 
colony of Southern Arabs who had scttled in that country, 
under governors of whom ‘Abd al-Malik’s brother, ‘Abd 
al-‘Aziz, was one. 

The Muslin? West was still in the first stage of its organisa- 
tion. 

The Umayyad court still had two aspects, the one of 
civilised refinement, the other purely Bedouin. The caliphs 
loved the Damascus ghita, the well-watered plain which, a 
few miles to the east, 1s lost in the desert. Those people from 
Mecca, although doubtless accustomed to a settled life, had 
been men of the caravans, who had crossed the desert too often 
not to have kept in their blood the taste for the wide open 
spaces. Moreover, their mothers were often of Bedouin stock. 
Several of them built, on sites that had been cleverly irrigated, 
their farm-houses and hunting lodges, palaces, the recent 
discovery and examination of which enable us to reconstitute 
today the history of Umayyad art and civilisation. 

Mu‘awiya, after having based his right to the caliphate on 
an arbitration which, accepted at Siffin by the unhappy ‘Ali, 
took the place of an appointment by general consent, intro- 
duced into the method of handing on the caliphate the idea of 
heredity, a conception that was foreign to Arab tradition. In 
the course of a meeting of tribal chiefs and of the principal 
personalities of the Empire, he secured the acknowledgment of 
his son Yazid as heir apparent. The new doctrine was main- 
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tained by the ‘Abbasids, but it was frequently tempered by 
assassination. 

Thé ‘Abbasids came to power after a struggle of complicated 
origin, which, however, brought about a complete change in 
the caliphate. The Umayyads had adhered to the Qurayshite 
traditions; in spite of their intelligent adaptation to a novel 
situation, they had remained essentially Arab. They had 
known the art of using the tributary Christians of Syria and 
Egypt who had been later converted in large numbers to Islam, 
but the new Muslims of the eastern provinces of the Empire 
had, for the most part, attached themselves to the party of the 
‘Alids, who maintained their identity, although decimated by 
war and without chiefs worthy of the name. They wefe attracted 
thereto by the doctrine of the legitimate caliphate upheld in 
the family of the Prophet, a doctrine that conformed to their 
former conception of a royal line inheriting a divine emanation. 
An uncle of the Prophet, ‘Abbas, had moved very skilfully 
among both Muslims and Qurayshites, and had helped to secure 
the surrender of Mecca in 630. His descendants, who had 
inherited his talent for intrigue, had, during the 8th century, 
created a centre of agitation in ‘Iraq, by means of which they 
seemed to seek to further the return of the ‘Alids, while yet 
working entirely in their own interests. They were able to 
rally to their cause the party of the Mu'tazilites who had come 
to have considerable influence in intellectual circles, as we shall 
see in the following chapter, an influence which was sharply 
anti-Umayyad, although it rejected the teachings of the 
Shi'ite extremists who professed to have, through the line of 
‘Ali, inherited the divine light. In 750 Abii Al-‘Abbas al-Saffah 
proclaimed himself the legitimate lieutenant of the Prophet, 
and received, at Kiifa, the oath of fidelity of an important 
gathering of tribal chiefs. 

With the ‘Abbasids, the new converts, and principally the 
Iranians, attained power, and introduced into the community 
tastes and tendencies that affected every sphere of action. 
Damascus was abandoned in favour of Bagdad. That, too, was a 
sign. The Caliph was turning his back on the Mediterranean 
and breaking with the West, which now, from Egypt to the 
Pyrenees, became independent and paid the caliphate only an 
occasional and formal homage—a mere courteous gesture. 
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The Caliph turned his eyes to the East, to his Iranian provinces, 
which were destined to break away from him, and from which 
were to come his masters, and towards the Persian Gulf and 
the waters of the Indies from which his merchants were to 
bring to him the riches of the further Orient. 

The ‘Abbasid Caliph’s first effort was to bring the Muslim 
community back into the straight path from which, under the 
impious Umayyads, it had strayed; for his principal claim is 
piety and respect for tradition. Like the Prophet, he is the 
inspired interpreter of the holy book, either by himself or 
through the theologians and jurists who enjoy his confidence. 
Historians draw a contrast between his piety and holiness and 
the irreligién and vices of the Umayyad caliphs—a tendency 
to polemics by which we must not allow ourselves to be de- 
ceived. But he is also a sovereign in the Persian style, an 
ostentatious and resplendent king, around whom there grows 
up the luxury familiar to the peoples of Iraq and Persia, who 
have never forgotten the artistic past of their race. The court 
of the Caliph pathers to itself a strange concourse of pious 
doctors, singers, qadis, poets, pedants and conjurors. The 
exquisite nights of Bagdad are the hour of royal assemblies. 
After the pious observance of evening prayer, songs are sung 
and, between the songs, the wine cups are emptied. The air, 
already perfumed by the sweet vapours that rise from the 
incense bowls, and trembling to the murmur of tinkling 
fountains, vibrates to the sweetly powerful voices of the 
singers and to the tones of the lute. Sometimes an unexpected 
incident gives variety to the daily feast, the questioning of a 
prisoner of quick retort and lively speech, the visit of a proud 
and churlish beggar monk, maybe a head lopped off the while 
the cups go round. The night draws to an end, drunken hearts 
grow sad, tears fall, someone laments in verse the brevity of 
life. At last the dawn dimly lights the scene, and those of the 
guests who can still remain erect piously perform the morning 
prayer. It is a life full of sensations, both violent and tender, 
of coarseness and refinement, the like of which is to be found, 
but with greater vigour and more splendour, in our own 
Renaissance, and which is excellently depicted in The Thousand 
and One Nights, the Book of Songs, the Golden Meads, in the 
descriptions of historians, and in the words of poets. 
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But, behind this romantic facade, there lives °a people, 
among.whom are some who think; and it will be their thoughts 
and struggles that will be the subject of our next chapter. The 
gth century sees the culmination of the Muslim effort to 
understand God, man, and life, and to reconcile faith and 
reason. It is, too, the flowering time of Arab literature ‘while it 
sees the beginning of a second, momentary, resurgence of 
Islamic art. {n it all the possibilities of intellectual brilliance 
and material splendour are realised. In its last years the 
hour strikes that marks its decline and the decay of all this 
glory. « 

The Muslim Empire broke asunder under the weight of 
geographical and historical necessity. In the roth century its 
western borders, facing the Byzantine Empire, were still intact, 
except for the occasional consequences of momentary incidents, 
but all the Iranian provinces had finally broken away, and it 
was Iranian amirs who came to Bagdad and took control of an 
impotent caliph (946). Shi'ites themselves, they helped to 
propagate a moderate Shi'ism, while the Qarmats spread 
disorder and ruin from Mecca to Bagdad, and the Ismf‘ilians 
founded in Ifriqiya (Tunisia) the Fatimid dynasty which, for 
two centuries, ruled over Egypt and Syria. Spain remained 
independent and hostile under a dynasty of Umayyad 
caliphs, but followed, none the less, all the phases of eastern 
thought. 

In the 11th century the Caliph had a change of masters. 
The Turks who, since the end of the oth century, had got to 
know the way to Bagdad, seized it in 1056 and governed, 
without intermediary, ‘Iraq, Mesopotamia, and a part of 
Syria, where the Saljiq amirs had divided up the country 
into small rival principalities. The dispersion of the Muslim 
forces, the wretched state of the ‘Abbasid caliphate, and the 
decadence of the Fatimid caliphate made possible the extra- 
ordinary adventure of the Frankish crusade of 1097. But the 
very presence of the crusaders, who likewise owed their failure 
to disorder and personal rivalries, contributed, by a sort of 
reaction, to the re-grouping of Islam under the Zangid and 
Ayyibid amirs, first Niir al-Din, and then Salah al-Din (Saladin) 
who, in 1187, recaptured Jerusalem. The new masters of the 
Orient restored Sunnite orthodoxy and, since this time, save 
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only in Persia, Shi‘ism has been the faith of none but a schis- 
matic minority. Through the expansion of the madrasa they 
formed a numerous class of fugahd’, trained in the good doctrine. 

The Sunnite revival accentuated the narrow character of 
Muslim ‘orthodoxy. In a society where reactions are quick, 
opposing tendencies could not fail to be aroused. These showed 
themselves in the rapid advance of Siifism which, in the r2th 
century, covered the Orient with monasteries and centres of 
mystical preaching. Looked upon with suspicion, or condemned 
outright by orthodox Muslims, whose ritualism was incapable 
of adaptation to its redoubtable individualism, Siifism, united 
itself with Sunnism, thanks to the teaching of Ghazali, who 
died in 1111. Siffism infused into Islam certain possibilities of 
tenderness, an appeal to the heart, calculated to seduce lofty 
spirits, and established its influence over the masses by ex- 
tending the worship of the saints, both of the dead and of the 
living, by urging an increased reverence towards the shaykhs, 
by all that Maghrib calls the Marabouts and Zawiyas. Siifism 
was, for several’ centuries, the most living form of Islam. In 
the West, in Morocco of the 11th and 12th centuries, the 
Almoravids and the Almohads had set in motion a religious 
reformation which gave some living religious force to the 
struggle against the Spanish reconquista. 

In the 13th century, the ‘Abbasid caliphate was, in 1258, 
overthrown by the Mongols and, in the tremendous confusion 
of their invasions, the intellectual life of the Muslim stagnated 
until as late as the 19th century. Yet, during no moment of 
this period of slumbering, has Islam lacked men who cared for 
spiritual values. In the 14th century the ardent attempts of 
Ibn Taymiya to bring Sunnism back to the pure Hanbalite 
doctrine of the 9th century, and even the extent to which his 
efforts were resisted, gave proof of the vitality of religious 
thought. 

The Ottoman conquest brought to the East order and 
unity; the sultans treated dissident thinkers with a kind of 
indifferent tolerance, alternating with the scaffold and the 
galleys. This treatment destroyed nothing vital or stimulating 
to the new moral life. Meanwhile, Islam, lulled by the mono- 
tonous rhythm of prayers that had long since become mech- 
anical, and for long careless of every effort towards religious 
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revival, has suddenly awakened to a realisation of its material 
weakness and intellectual poverty. That it has thus reacted is a 
remarkable event, and no less remarkable is the fact that it 
must be given its place among the moral values of tomorrow, a 
fact with which we shall deal more thoroughly in ens 
XIII and XIV. 
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CHAPTER THREE 
THE MOVEMENT OF IDEAS 


ELIGIOUS events are, perhaps more in Islam than 

elsewhere, intimately related to the political. The rapid 
historical summary that we have just completed reveals the 
constant confusidn of the temporal with the spiritual. This is an 
essential characteristic of Muslim institutions. Muslims, whose 
daily life was steeped in the essence of religion, never ceased to 
discuss the gravest questions within the purview of human 
knowledge, an aspect of their history which those few pages 
must strive to recall. 

Muhammad °was a prophet, not a theologian, a fact so 
evident that one is loath to state it. The men who surrounded 
him and constituted the influential élite of the primitive 
Muslim community, contented themselves with obeying the 
law that he had proclaimed in the name of Allah and with 
following his teaching and example. They had a simple, robust 
faith that was satisfied with a small number of formulae and a 
few rites. 

A few decades of life in contact with peoples who were 
given to constant religious disputes sufficed, however, to 
cause the sons of those same men to take a passionate interest 
in the essential questions that are raised by the mystery of 
human fate and are involved in the need for understanding 
the world. They brought to the inquiry such an extreme 
variety of contrivance and such a plentiful wealth of ingenuity, 
that one hesitates, after sketching the outlines of the great 
movements of Muslim thought, to assign to any one thinker a 
definite place in a dogmatic category. 

It would seem that the polemics that so greatly agitated 
the Christian church found a place in Muslim thought, even 
before the tributary Christians became, by conversion, a part 
of the Muslim community. It was not only in the mind of 
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Muhammad that the Qur’an is a turning back and a,restoration 
of the Pentateuch and the Gospel; it is so in actual truth. And 
the s4me thing can be said of a tradition that is steeped in 
Judeo-Christianity. The vigour of the controversies that 
revolve around it are evidence of the vitality of the religious 
and political thought that it aroused, just as the flabbiness of 
modern speculation is a clear sign of indifference and mechanical 
piety. 

Muslim thought occupied itself with the loftiest questions of 
human destiny, questions which, for the most part, had been 
merely hinted at in the Qur’4n which, it must not be forgotten, 
is a revelation and not a manual of theology. The problem of 
predestination and free will, enunciated so-early as in the 
Umayyad period, was, however, frequently touched on in the 
Qur’an and all its aspects stated. Historians have insisted on 
the formlessness of this Qur’anic thought, and on contradictions 
which could not fail to provide arguments for all parties. We 
think, on the other hand, that one should admire the richness 
of Muhammad’s mind that enabled him to gather from without, 
or to draw from his own mental stock, the essential points of 
the problem, and to put forward a number of solutions. Although 
we hesitate to risk a comparison that could be justified only as ‘a 
result of a lengthy exposition, it may be said that all the 
elements of the successive theses of St. Augustine are to be 
found in rudimentary form in the Qur’an, and that all that is 
lacking is the constructive reasoning of the theologian. 

The whole judgment of Muhammad seems to have been 
dominated by the almighty nature of the one God who is_all 
powerful, in the past, the present and the future, or even, to 
express more clearly Muhammad’s imprecise conception by 
the use of an idea evolved since his day, in the absolute that is 
outside the idea of time. It is outside time that God determines, 
or has determined the destiny of man. One might say that 
language itself conduces to this imprecision, language that 
gives to the verb an aspect of completed or uncompleted 
action, independent of the idea of time. God orders the destiny 
of man by showing him the good way (hudd). Some follow 
it, profiting by the grace that God has granted to them. God 
has stopped up the eyes and ears of others so that they 
understand not; and in this way are drawn up the formulae 
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which predicate an unmodified predestination, against which 
all man’s efforts are vain. 

But the Qur’an proclaims also the justice of God; and it was 
the application of this justice, that is, the reward to be be- 
stowed on the day of the Last Judgment, that formed one of 
the principal themes of earliest and most enthusiastic preach- 
ings. God cannot do man a wrong; He will reward him according 
to his deserts. There appears to bc here a violent contradiction 
with the earlier notion of a prearranged destiny, and an attempt 
is made to discover how and why some men were pre-destined 
to good, and others to evil, and why they can be punished for 
the one or rewarded for the other, seeing that they'had no 
responsibility for what they did. Christian doctrine takes refuge 
in the ignorance of man and the divine mystery; one cannot see 
why similar reasoning should not be valid for Islam. 

Another mystery is encountered when the attempt is made 
to explain the origin of good and evil. The Qur’an has con- 
tributed nothing definite on this subject. It is not known 
whether God created, or endured, or was ignorant of evil, nor 
whether man is sullied by it from his birth, or whether life 
brings it to him. Islam, moreover, equates good and evil to 
Obedience to God and rebellion against His commands. 

Indeed, in order to appreciate the solutions given by the 
Qur’an, we must remember that, in dealing with high questions 
of human fate and in explaining the world, as also in considering 
the commonest events of human life, the Revelation followed 
the circumstances of the life of the Muslim community, solving 
difficulties as they arose and in so far as they were a hindrance 
to Muhammad’s work. The predestination that prevents the 
Qurayshites from giving ear to his preaching consoles the 
Prophet for his failure with them; it allows him unregretfully to 
abandon the wicked to their fate, and to make the hesitant 
tremble at the thought of their eternal damnation. If they have 
the will, their actions will prove that they are not predestined 
to evil. Passages telling of the infinite goodness of a merciful 
God and of the rewards for good deeds promised by Him are a 
corrective to threatenings and an encouragement to follow the 
Prophet’s instructions. We do not believe in a sudden massive 
development of Muhammad’s mind, although excellent modern 
historians have thought to detect it, even if that was how the 
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teaching of St. Augustine took shape. But we are of opinion 
that Muhammad became aware of the various aspects of the 
problem through the influence of circumstances which we 
may at times vaguely perceive. 

It would seem that, under Judeo-Christian influence, 
Muhammad formed a conception of the origin of man which 
we can state as follows: Adam, God’s ultimate creation, 
received from Him the light (xd#r) at the same moment in 
which he was given life. He knew the names of things and was 
given power over them. He was accepted by the angels who, 
on the command of God, prostrated themselves before him. 
Nothing remained, therefore, for him to do but to enjoy, in 
paradise and with Eve as a companion, all created ‘things. But 
a rebel angel, Iblis, who had, through pride, refused to bow 
down before Adam and whom God had driven out, revenged 
himself by giving Adam knowledge, that is, evil. Although 
God forgave Adam, he sent him out into the world while con- 
tinuing to grant him the grace of his light and the hope of a 
return to paradise. On the other hand, he gave to Satan the 
power of deceiving men until the day of the Last Judgment. 
The race of men, which then multiplies and‘ covers the earth, 
has in it a spark of the light of God, but is in constant danger 
of losing it by following the suggestions of Satan. God comes 
to its aid by sending His prophets, who bring to it His revela- 
tion, which is the full light, and by pointing out the good way. 
Since God does not send His prophets to all men, it would 
appear that He has a chosen people, which is always that of 
every prophet, from Noah until Jesus. The rest of humanity 
is abandoned and lost, through a divine abstention which is 
pre-destined. As to the time when this predestined fate was 
determined by God, tradition put into the mouth of Muham- 
mad divergent views; one hadith put this moment fifty thousand 
years before the creation of the world; another, of popular 
inspiration, showed God watching over the development of the 
embryo, gradually giving it its form, and finally deciding its 
fate. Yet the conception of man’s course that we have just 
described does not brand him definitely with evil from his 
beginning; it permits of the belief that man is weak, but that, 
aided by the divine mercy, he may succeed in resisting the 
power of Satan: all men have the possibility of salvation. But 
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the Qur’an says that God did not wish to save all men, and that 
He ‘‘swore against Himself’’ that he would fill Gehenna; God 
has His elect and those whom He has rejected; and, in the end, 
we always come face to face with a mystery. 

The divergencies of the hadiths, confirming the contradic- 
tions ot the Qur’anic text, serve as a basis for the discord that 
rules men’s minds from the beginning of the 8th century under 
the Umayyads. The majority favoured the idea of predestina- 
tion, and it was this idea that prevailed in the orthodox 
doctrine. In the beginning its partisans were called Jabarites 
(‘jabarit, ‘‘the compclling power of God’’). But a considerable 
minority professed the liberty of human action. By a verbal 
derivation which is still imperfectly explained, thesc were 
called Qadarites (gadar, predestination), their opinion acquired 
a body of doctrine with the Mu'tazilites, of whom we shall 
speak in the next chapter; we shall also add a word about the 
Murji’ites who left God’s decision in suspense until the day of 
the Last Judgment. The belief in predestination, fatalism, is 
consequently, in the general opinion of Europeans, the essential 
characteristic of the Muslim. We shall not here attempt to 
@etermine to what extent the idea overcame, among Muslims, 
the life instinct and brought about a slowing down of their 
activity. 

In the controversy that arose concerning predestination the 
Umayyad caliphs favoured the doctrine that denics the 
freedom of men’s actions. Their authority grew out of the 
secession from the Muslim community of the fitna, which, at 
thé same time, brought about the formation of the three great 
heterodox doctrines of Islam: Kharijism, Shi‘ism and Mu'tazil- 
ism. The adherents of the first movement left (Khavaji) the 
camp, renounced obedience to the ‘Alids, and gave themselves 
an imam, guardian of the pure doctrine; the second was the 
‘Alid party (shi‘a) properly so-called; finally the leading 
Companions of the Prophet kept themselves apart (7‘tazalit), 
a fact which seems, together with the other facts, to have given 
the name Mu'tazilism to their position outside the other two 
parties. 

They were definitely anti-Umayyad, since they acknow- 
ledged the right of ‘Ali to succeed Muhammad; but they 
recognised the legitimacy of the first three caliphs, rewarding 
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the part they played with a respect which was imitated by 
certain moderate Shi'ites and also by some of the Khiarijites. 
This middle, but anti- Umayyad, attitude it was that, according 
to Nyberg, brought together the numerous party of reflective 
spirits who worked, during the first half of the 8th century, for 
the overthrow of the Umayyads and their replacement, not by 
the descendants of ‘Ali who were guided by the extreme parti- 
sans of the transmission of the divine light within the family 
of the Prophet, but by the ‘Abbasids, to whose political skill 
was added the true wisdom of sound judgment. However that 
may be, the Mu'tazilite doctrine was maintained by the 
‘Abbasid caliphate from the origin until the coming to power 
of Mutawakkil (847). It was thus a state doctrine, as far as this 
idea can be understood in Islam. Mu'‘tazilism was an authori- 
tarian doctrine, active, dominating, not the rational liberalism 
the earlicr European historian saw in it. It defended energetic- 
ally the foundations of the faith, the Qur’an, and the Tradition, 
but it repudiated the vulgarly traditional belief of the ahl- 
al-hadith, and used reason as an aid to faith’. Borrowing the 
reasoning processes of Greek philosophy, the Mu'tazilites 
created Moslem scholasticism; they are the first logicians of 
Islam, the ahl al-kaldm or mutakallimin. 

Mu'tazilism believes in the absolute oneness of God, 
opposes all dualism, Manichaean or otherwise, rejects anthro- 
pomorphism and denies in God any attribute apart from His 
essence (dhat). All its moral teaching is dominated by the idea 
of the justice of God, who did not create evil but permitted 
it in the workings of His creation. Welldoing consists in ohedi- 
ence to the commands of the Qur’an; the acts of man are free 
and he receives the reward earned by them. His graver sins 
are contraventions of the prohibitions of God, and the man 
who is guilty of them (fdszq) is considered to be placed in a 
situation intermediary (al manztla bayn manzilatayn) between 
the infidel (kdfiv) and the true believer (mu’min). Contrary to 
what we have stated above, the name given to the doctrine 
has been thought to be derived from this position ‘‘apart’’ 
from the world. The Mu'tazilites found themselves opposed 
to Shi‘ism, especially so to the fanatics of that party who had 
gone so far as to assign a sort of divinity to the ‘Alid mdm, as 
well as to the often rude traditionalism of the doctors in canon 
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law, who were at that time the organisers of the practices of the 
religious life of Islam. They had also put up a show of opposition 
to the Umayyads who professed the Jabarite conception of 
absolute predestination. 

In adopting a definite position regarding the question of the 
divine ‘attributes, the Mu'tazilites had decided against their 
eternal duration, and particularly against that of the word of 
God. This doctrine, which constituted only a secondary 
element of the controversies in which the Mu'‘tazilites took 
part, had a concrete and tangible side that so captured the 
attention of the masses as to become the slogan of Mu‘tazilism. 
The doctrine generally accepted until then had held that the 
Qur’an, the Wérd that had come forth from the glory of God, 
could not be other than eternal as He was, and that it had had 
no place in the act of creation; various solutions had been put 
forward which should distinguish between the Qur’an itself, 
the divine Word, and its material embodiments such as copies 
and the recitation of extracts from it. The Mu'tazilites, on the 
other hand, maintained that the Qur’an had been created at 
the same time as other earthly things. This was the official 
doctrine that Caliph al-Ma‘miin (813-833) tried to impose by 
force. 

Al-Mansiir (754-775) had set up an inquisitorial organisation 
which pursued heterodox tendencies manifested chiefly among 
groups of new converts of Iranian origin. It had imprisoned, 
executed, but more often murdered, all those who were sus- 
pected of being z¢ndig, a Persian word which had been earlier 
applied to the Manichaeans. The lasting influence of Manichae- 
ism on Muslim thought is a fact the importance of which has 
yet to be determincd. The caliph had, therefore, submitted to a 
test (mzhna) the opinions of all those who, by their occupations 
or by their intellectual activity, occupied positions of influence. 
Under Al-Ma’miin the mzfna was directed against the opponents 
of Mu‘tazilism, and all important persons, the gadis for example, 
had to affirm their immutable faith in a created Qur’4n. Imam 
Ibn Hanbal was pursued by the mob and imprisoned for 
having refused to make this declaration. Later, Caliph Mutawak- 
kil inaugurated an era of pure traditionalism and of persecution 
of all heretics, schismatics and unbelievers; the samé gédés or 
their successors had to declare their indefectible belief in a 
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Qur’an that was not created—one of those reversals of opinion 
such 4S are often seen in communities where passions are 
strong and reasoning weak. The fall of Mu‘tazilism was, how- 
ever, so complete and so sudden that we must conclude that 
the attempt to make reason accord with faith had interested 
only a very restricted circle, and that it had actually not 
greatly affected them. One eminent Mu'‘tazilite, Ibn al-Rawandi, 
passed over, without transition, to extreme Shi‘ism. Mu'tazilite 
thought was, however, not dead, and, although the systematic 
destruction of the works of the sect leaves us with an imperfect 
knowledge of its outward form, it had expressed itself forcibly 
enough to have a continuing action on certaip mids that the 
dominant traditionalism could not wholly satisfy. It had a 
powerful influence on Al Ash‘ari, the author of the compromise 
that was henceforth to control the official theology of Islam. 
Mu'tazilite schools were active in the time of the Biiyids, in 
the roth century, in ‘Iraq, Persia and Khurasan, and the 
doctrine had a beneficial effect on moderate Shi‘ism. 

The other two large religious parties of Islam, the Khari- 
jites and the Shi‘ites, were constituted, as we have seen, after 
the ‘‘rupture’’ of the battle of Siffin, and for a political reason; 
the first were believers who left (Kharaj#) the army of ‘Ali and 
separated from him when he had accepted the arbitration 
which had taken from God the decision of the struggle, in 
order to put it into the hands of two arbiters. Under an elected 
chief, who kept only the title of Imam of the community, they 
gathered in the region of Basra, and formed later offshoots in 
Arabia. Opposed to the authority of Mu‘awiya, as well as to 
that of ‘Ali, they contributed, by means of the disorders and 
campaigns for which they were responsible, first to the success 
of the Umayyads over the ‘Alids, then to that of the ‘Abbasids 
over the Umayyads. By the end of the 8th century they 
had disappeared from the main stream of history, but islets of 
Ibadites and NakkaArites, still full of life, were still to be found 
in ‘Uman, at Zanzibar, and in the Maghrib (Mzab and Jabal 
Nafiisa). Their teaching on the subject of the government of 
the Muslim community continues to be the principal cause of 
their isolation. The entry of numerous converts into the first 
groups of Khiarijites strengthened among them the opinion 
that the smdm is not necessarily a Qurayshite, nor even an 
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Arab, but that he can have been a ‘‘black slave’. They venerate 
Abii Bakr and ‘Umar, and repudiate ‘Uthman and ‘Ali. 

Some historians have called the Khiarijites the ‘‘Puritans 
of Islam’’; they have among them, indeed, a party who strictly 
observe the Qur’anic law, who claim to preserve in the Muslim 
commuyity its ancient concern for social unity and brotherli- 
ness. It is by their interpretation of certain moral facts that 
they depart from orthodoxy. The man who commits a mortal 
sin (kabira) is treated by them as an apostate (murtadd), and 
consequently as an unbcliever (Rajiv); his person and goods 
are no longer protected, and he is excluded from the com- 
munity. Ibadite society 1s governed, according to a severe 
moral code by a body of fugaha’. The Algerian Mzabites join 
to great skill and tenacity in affairs a remarkable honesty. 
They are disdainfully dubbed ‘‘men of the fifth rite’, which is 
an involuntary way of acknowledging that they are not far 
removed from Sunnite orthodoxy. 

Shi‘ism has a quite other political and religious import and 
it plays a considerable part in history. It is the party of those 
who, after Siffin and arbitration, remained true to ‘Ali when 
the Hijaz abandoned him under pressure from such Com- 
panions of the Prophet as Al-Zuhayr and his son, and when 
Syria and Egypt adhered firmly to Mu‘awiya. Widely dis- 
tributed throughout Iraq and the Iranian provinces, the 
Shi‘ites proclaimed the legitimacy of the caliphate within the 
family of ‘Ali, even in favour of descendants by a wife other 
than Fatima. Checkmated by the Umayyads, deceived by 
the, ‘Abbasids, Shi‘ism was originally, and continued to be, a 
party of the discontented. The first ‘Alids gathered together in 
Iraq the new converts, the mawdalt, whom the ‘‘Syrian’’ cali- 
phate placed in a secondary social rank, and who maintained 
in activity fermentations of ‘‘Nabataean’’ and Persian parti- 
cularism. In the gth century it was with an ‘Alid label that the 
Slave revolt of the Zanj broke out. The Qarmats, like the 
Isma‘ilians, were Shi'ites, as were some small sects of obscure 
origin such as the Nusayris. ‘Alism and Shi‘ism are therefore 
expressions which, behind a more or less sincere adhesion to the 
mama of the descendants of the Prophet, include very diverse 
religious and social tendencies. 

The position of being an opposition party was, however, 
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suddenly changed in the roth century for that of a party 
supporting the caliphate. The caliphate was, in fact, dominated, 
from 946 to 1055 by the Biyid amirs, Shi'ite princes, who 
stopped short of the revolution that was implicit in their 
doctrine, and which would have involved the substitution for 
the ‘Abb4sid Caliph of a representative of the hidden Shi'ite 
imim. After the disappearance of the Qarmats, it was a moderate 
Shi‘ism that spread widely, in a quasi-official form, throughout 
all the cities of the Near East, not without continually causing 
disorders. Meanwhile the Shi'ite extremists, the Ism@‘ilians, 
had founded, in Ifriqiya (Tunisia), in gto, a Mahdist caliphate 
which transferred itself to Egypt in 969, then yconquered 
Syria, and which claimed to control the whole body of the 
Shi‘ites, while appearing as opponents of the Sunnite caliphs 
of Bagdad. Rut, in 1055, they fell under the dominion of 
Saljiiqian amirs who proclaimed themselves zealous defenders 
of Sunnism. The Crusaders were involved in the last Isma‘ilian 
manifestations without profiting by them, as they might have 
hoped to do, and, in 1169, Saladin put an end to the Fatimid 
caliphate of Cairo. Shiite communities have, however, con- 
tinued to exist almost everywhere in the East; in Persia 
Shi‘ism has assumed the form of a state doctrine since the 
date of the coming to power of the Safavid dynasty (1502). 

Its essential dogma is political; the first three caliphs were 
illegitimate; the fourth, ‘Ali, ought to have assumed the 
caliphate immediately on the death of Muhammad, and all 
the Umayyad and ‘Abbasid caliphs were usurpers. The rights 
of ‘Ali and his descendants had been determined by Qur’anic 
texts which orthodoxy falsified, or of which it gave a false 
interpretation. It is within the scope of those corrections that 
there exists a Shi‘ite Qur’an, a variant of the orthodox Qur’an. 
According to Shi'ite opinion the Divine Light (nér) which, 
since Adam, has been transmitted from prophet to prophet, 
illuminated at the same time the fathers of Muhammad and of 
“Ali, then fell on them and their descendants and consequently 
on the children that ‘Ali had by a wife other than Fatima; 
they are the people of the house (al al-Bayt), a vague expression 
which has permitted of the formation of several groups having 
each a different imam. But, they having died without posterity, 
the doctrine was adopted of the return of the imam (vaj‘a), which 
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has no doubt its origin in Judeo-Christian beliefs. After the 
end of the little absence (ghayba) in 939, during which the 
hidden imam had been replaced by four locum tenentes 
(wakie), the great ghayba began, during which the Friday prayers 
cannot be said since the imam is absent; he will appear only 
when the time is opportune. While awaiting his coming, a 
Shi'ite body, finding itself lost in a Sunnite environment, 
submits to the rule of an illegitimate sovereign, and hides 
(katmadn) its real beliefs behind the outward observances of 
those around them. Shi‘ism has thus acquired the aspect of a 
secret society that has been devcloped by the extreme sects. 
There one, finds again the Qarmats and the Ismifilians. 

We have orfte again put the terms ‘‘Shi‘ite’”’ and ‘‘Sunnite’’ 
in opposition; but this must not be taken to imply that the 
Shi'ites have no sunna, or prophetic tradition; they have their 
own collections of hadtths, composed during the roth century, 
at a time when the Biyid amirs were masters of Bagdad. The 
Safavid princes set up a shaykh al-islam, guardian of the 
tradition. 

The Shi‘ite imam, when he truly has the qualities laid down 
by the doctrine, is infallible (ma'‘stim); the sects give different 
forms to the supernatural power which they acknowledge to 
be his. The Zaydites, who are the most moderate of the Shi'ites, 
and who admit, in a roundabout way, the legitimacy of Abii 
Bakr and ‘Umar, think that their imam is directly guided by 
God; the extremists (ghulat) believe that there is hypostasis 
(hulil) and that the human element in the imam is reabsorbed 
by his divine nature; for the Imamites the imam remains a 
man, but a partial hwlél causes a portion of the divine to enter 
into him. 

The Imamites, who are the principal sect, admit twelve 
imams, the line ending with Muhammad D. al-Hasan; they are 
called the ‘‘Twelve’’ (Ithna ‘ashariya). The Zaydites or Imam- 
ites substitute for the fifth of those imams Zayd, son of ‘Ali 
Zayn al-‘abidin, who became the hidden imam: it is to this 
branch that the Idrisid dynasty of Fez (791-926) and the 
imams of the Yaman belong; there are still Zaydites in Southern 
Arabia. 

The Ismfa‘ilians, who take their name from the seventh 
imam, Ismia‘il b. Ja‘far al-Sadiq, who is the last in the list of 
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legitimate sovereigns, have not only played a considerable 
role in the history of North Africa with Mahdi ‘Ubayd Allah 
and the Fatimid dynasty which the illogicality of fate caused 
to rule in Tunisia and subsequently in Egypt, but the history 
of the East and of the Crusades is full of their exploits and 
their wondrous works. It was in this form that Shi‘ism most 
fully developed its role as a secret society, characterised by 
absolute obedience to its head, and by a religious initiation 
which, carrying to the extreme limit the allegorical interpreta- 
tion of the Qur’an, brought those who fully accepted it to a 
state of complete religious and moral independence. 

The Shi'ite doctrine is distinguishable from Sunnism only in 
questions of detail the answers to which vary aecording to the 
sect. So far as human liberty is concerned, the Shi‘ites, in 
general, came near to Mu'tazilism, and declared their belief 
in a created Qur'an. Groups, such as the Ikhwan al-Safa’ and 
the Qarmats, leaned towards a gnostic philosophy. Shi‘ism 
held aloof from Siifism, although it resembles it in certain 
external aspects and by the variety of its trends; the duty of 
following the imam, inspired by God, and His representative 
on earth, is completely incompatible with the conception of 
individual striving to find God. At times the Shi'ites were in* 
violent opposition to the Siifis, to Al-Hallaj for example. The 
practice of Shi‘ism has certain peculiarities, in the call to prayer, 
in the favadwith of Ramadan, etc. Shi'ite law has its own peculiar 
solutions, some of which will be indicated in their proper 
context. 

Qarmatism is linked with Shi‘ism by certain external 
similarities. It is essentially a gathering together of social and 
philosophical trends originating in Lower Mesopotamia in the 
gth century; in its philosophical opinions it is linked with the 
Ikhwan al-Safa’; in its social aspect it recalls the communism of 
the slave war of the Zanj and, as happened in that case, it gave 
aS a recommendation the name of an ‘Alid imam. But the 
Oarmats refused to accept the conception of the inheritance of 
the Divine Light within the family of ‘Ali, an idea which they 
replaced by that of the guidance of the Muslim community 
byany initiate whatever who might be individually favoured by 
the divine inspiration. The Qarmats were directed by visible 
chiefs who declared themselves to be the agents of a hidden 
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master, and in this, as in the case of their initiation ceremony, 
they borrowed from Shi‘ism. The Qarmat doctrine of inspira- 
tion, which derives from Hellenism and Manichaeism, edeter- 
mined the constitution of the sect, which consists of super- 
imposed categories of beliefs and practices, from those of the 
simplest of Muslims to the intuitive perception of a divine 
monism which rejects the very idea of religious observances. In 
its diversity, Qarmatism combines, at its summit, philosophy, 
at the base, the crudest features of extreme Shi‘ism. Moreover, 
it was never capable of anything but destruction. We have 
only to recall Abii Tahir’s expedition which, in‘ 930, carried off 
from Mecca the black stone which was not returned until 
951, and tHen ogly, it would seem, thanks to the intervention 
of the Fatimid caliph. In Khurasan the Qarmats built the 
fortress of Alamtit which became the strong place of the 
Isma‘ilians and was destroyed only in 1258 by the Mongols of 
Hiilagii, and, in Syria, built Salamiya, which passed likewise 
into the hands of the Isma‘ilian Hashshashin (Assassins). 
To resume, Qarmatism interests the historian of Muslim 
institutions only by the way in which it contributed, con- 
currently with Shiism, to the development of associations 
of craftsmen and groups of initiates. The latter were of various 
tendencies: the futuwwa of the 13th century are Anti-Ismi‘ilians. 

The Neo-Isma‘ilians of India, who derive from a son of the 
Fatimid caliph Musta’min (d. 1094), form a compact com- 
munity under their Agha Khan. Lastly, there is to be found in 
Persia a group of Shi'ite extremists (ghuldt), the ‘Ali-Tahi 
who, by their complex beliefs and observances, are in downright 
opposition to Muslim law. 

The Druses are a still living branch of extreme Shi‘ism; 
they owe their doctrine to an individual who, in Cairo, taught 
the divine nature of the Fatimid caliph Al-Hakim (d. 1120). It 
is still the fundamental doctrine of the sect whose higher 
degrees of initiation appear to admit neo-platonic elements, 
such as the active mind (‘agl fa‘‘dl) and the universal soul 
(nafs kullt). This violent body of a hundred and fifty thousand 
souls, which is still in isolation within Islam, made a stir in the 
East in the 19th century. Their minds are completely devoid 
of originality. 

The Nusayris constitute, in Northern Syria, in Jabal 
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Ansariya, an important schismatic group whom Arab writers 
class with the Ism4‘ilians and who do, indeed, profess some of 
the latter’s doctrines. Their origin is, however, unknown. An 
inquiry on the spot, when that should prove possible, will 
doubtless confirm the existence of the pagan substratum 
pointed out by Dussaud. They profess the theory of the divine 
emanation transmitted to hierarchical groups of men with 
‘Ali at the top. There is initiation in three degrees and observ- 
ances peculiar to themselves. 

The three great sects of Islam and the bodies allied to them 
have all a political character, and it is the question of the 
imama that has divided them. For the Kharijites, the office 
belongs to the believer whom the communfty thinks most 
worthy; for the Shi‘ites, it is an inheritance within the family 
of ‘Ali, enjoying a special divine favour; for the Sunnites, it is a 
position of power which God has bestowed on the Qurayshite 
tribe and which cannot be held outside it. 

The Siifi movement is outside all politics. It arose in Islam 
as a result of the spontaneous evolution of ¢ertain Qur’anic 
trends, a development that was favoured by the atmosphere of 
8th century society. On the subject of the rule that should be 
followed in practical life, whether of indulgence or asceticism, 
the Qur’an appears to have recommended men to adopt a 
middle course, an equilibrium, which later teaching sought to 
make one of the outstanding qualities of the Prophet. The 
Muslims of the conquest naturally obeyed those precepts which 
allowed them to enjoy, without qualms of conscience, the 
immense wealth that an unexpected good fortune had placed 
in their hands; some hadiths depicteda Muhammad appreciative 
of perfumes, of fine raiment, of magnificent weapons, of 
horses and good cheer. That is only one side of the diptych; 
the other’ panel exalts the poverty of the Prophet, who suffers 
hunger, is always frugal even to extreme, careless of all enjoy- 
ment other than that of women. Those reactionary hadiths 
satisfy, doubtless, a taste for antithesis; they are in harmony, 
too, with a new sentiment that causes religious minds to rebel 
against the scandalous fortunes of certain of the Companions 
and their successors, against their greed and appetite for 
pleasure: that was not what God had commanded. Further, 
Syria and Egypt still contained solitary Christians, models of 
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asceticism, and when, under the ‘Abbasids, Buddhist thought 
was introduced to the Muslim world, it contributed to the 
extension of asceticism and mysticism. As early as the 8th 
century Siifi communities were formed at Kiifa and at Basra, 
coupled with the name of Hasan of Basra (d. 720). Muhasibi 
(d. 837)*was, in Bagdad, a master of Siifism whose teachings 
are known to us. It is no longer a question only of asceticism 
as an end in itself, but rather as a means of stripping the soul 
of all that ties it to the world, and of thus facilitating its 
journey towards God. 

As a symbol of simplicity and purity the ascetics adopted 
the costume of white woollen cloth (s#f) to which they owe 
their name. 

Siifism was not accepted without resistance on the part of 
the politico-religious parties that succeeded each other in the 
governance of the Muslim community. In order to achieve 
their desire for inward purification, and to realise their aspira- 
tion towards the divine love, the Siifis turned aside from the 
customary ritualistic practices set up by the Qur’an and the 
Sunna, in order to have recourse to personal methods of 
achieving asceticism and ecstasy; this individualism could not 
fail to offend the Shi‘ites in particular, seeing that they think 
that the intervention of their imam is necessary to the believer, 
before he can attempt to draw near to God. The Kharijites 
considered it to be contrary to the conscientious observance 
of the cult, and, therefore, to be incompatible with the qualities 
that make a true believer. The Sunnite doctors were less 
sharply hostile but were reticent; the Mu'tazilites quoted 
logical reasons to explain their position. The position of the 
Stifis in the Muslim community was therefore exposed to 
many hazards according to the attention that each individual 
drew to himsclf, and depending on the temperament and 
interest of the masters of the hour. It was Ghazali that brought 
about a reconciliation between Sitifism and orthodoxy, by 
including it in the framework of the current beliefs, and by 
enforcing the observance of ritual practices; he shed on the 
rigidity of the rites, which could hardly be said to be spiritual- 
ised by the purpose (niya) for which they were imposed, the 
rays of the divine love, and gave a new life to compulsory 
observances which tended to become mechanical. It was not 
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for nothing that this ‘‘revivification of knowledge and religion’’ 
was expressed in writing and with infinite poesy in a form 
that has scarcely its equal in Arab prose. 

In the East as in the West the Siifi communities have their 
monasteries and their meeting places in which they perform 
spiritual exercises, from pious exhortations, recitations of the 
Qur’an, litanies with music and singing (sama'‘), to vertiginous 
dancing and savage macerations. In the 13th century the 
Orient possessed numerous 71bat, khanagah, zdwiya, where 
instruction was given and disciples trained. 

No simple formula would suffice to give an understanding of 
the past and present of Siifism. The political intrigues of certain 
brotherhoods and the jugglings of others bring hasty judgments 
which satisfy the limited thinking powers of the mob; to it 
pictures of dancing Dervishes and ‘Isawiya are acceptable as 
being a complete and final representation of Siifism. Other 
minds fear the adverse effect on the stability of the human 
reason of ecstasy-producing exercises that lead to a close 
communion with God, conceived, doubtless, withdeep humility, 
but, even then, in a spirit of boundless egotism; and they think 
that an ego which absorbs the ultimate all is very near to losing 
itself in a hypertrophy which is a root cause of the most 
commonplace dementia. But to picture Siifism in this manner 
would be to indicate only its outward manifestations; it would 
be to forget that, in lifting the soul up to a knowledge of God, 
in compelling it to purify itself before attempting to unite with 
perfection, Siifism achieves a deliverance from the mechanical 
religious observances which satisfy neither the senses nor the 
reason, and that it drives the inward life to new efforts and 
moral regeneration. It may be said that Siifism, in its day, 
revived the life of the spirit in Muslims who saw that the forms 
of religion had become the whole of faith, and had put con- 
science to sleep, and who were grieved by the paganism of the 
spreading cult of the saints. Yet, by a curious irony, it is in 
connection with this very cult that we shall, later on, come back 
to Siifism. 

It seems to be reasonable to connect, to some extent, with 
mysticism attempts at syncretism which arose in Islam at a 
late period, and which are valueless unless we consider them to 
be a sincere effort to unite all men of good will in a common 
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movement of the heart towards God. No doubt the fruitless 
attempt made in the 17th century by that ruler of originality, 
Akbar, has left no living memory in India, and it is not to him 
that we must attribute the present tendencies of the Islam 
of Hindustan; although it is probable that all his efforts were 
not lost, and that other religious reformers have profited by 
his example. 

Persian Shi‘ism, stagnating, like the orthodox creed, in 
rigid formulae, and bound within the narrow and mechanical 
intellectual life of a clerical clique, the Mulls, suffered, in the 
19th century, a very violent assault which left it for a long 
time muck, weakened. An individual who was both learned and 
inspired, Mirza Muhammad ‘Ali, claimed to perceive within 
himself both a manifestation of the hidden imam and of the 
divine spirit: he declared himself to be the gate (Bdb) that 
opened on a perfect humanity. Having turned away from the 
traditional outlook, he sought, not to bring Islam back to the 
old principles, but to give it new ones. Steeped, on the other 
hand, in the ideas of the Isma‘ilians, who cared little for the 
rites, and leaned, now towards rationalism, now towards 
mysticism, he showed Islam a future of continuing divine 
manifestations, each one of which, according to him, would 
bring fresh knowledge of the Beyond. To a somewhat vague 
theology the Bab added a practical system of ethics which, 
more precise than that of Islam, claimed to develop in a special 
way the stability and moral strength of the family by securing 
the freedom of women. He even ventured to enter the political 
fiéld in definite opposition to the ruling classes of Persia. The 
Mullas had him thrown into prison, then tortured (1850), a 
course which merely emphasised the greatness of his per- 
sonality, and seemed at first likely to ensure the success of his 
teaching. But, after his death, his supporters fell apart, the 
group that gathered about Subh-i-Azal keeping inviolate the 
ideas of the master. It would seem to be difficult to estimate 
the present-day influence on the religious evolution of Persia 
of that branch of Babism. The other Babists have accepted the 
direction of Baha’ Allah, who has assumed the role of reformer 
and prophet, and whose teaching is expounded in works that 
have been translated into several European languages: they 
take the place, cither of the Qur’&n or of the traditional teaching 
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of the Prophet and his Companions. In this last form, Bahaism, 
which appears to have had but moderate success in the East, 
but which has been carried as far as America, has assumed 
the shape of a composite doctrine to which each of the great 
human religions brings its contribution, and which strives to 
“‘discourage’’ neither scientific rationalism nor the ‘mystical 
tendencies of certain contemporary bodies. 

It is needful to avoid exaggerating the impression of 
spiritual torpor which, until the 19th century, the Muslim 
world seemed to convey; the study of the law and theology has 
been constantly cultivated by bodies of conscientious men, 
among whom are to be found some lofty minds. Ibn Taymiya, 
who died in 1328, clung tenaciously to a Hanbalite doctrine 
.f integral respect for the Qur’4n and the Sunna, in which he 
hought to have found the direct and intuitive solution of all 
.he questions which the logical reasoning of dialectics, of 
kalam, found it so hard to answer. He further rounded off his 
point of view by a remarkable care for the interests of the 
Muslim community (maslaha), seeing them* as maintained 
by a sort of practical providence. He took up a position sharply 
adverse to the worship of the saints. Those points of view were 
copied, at the end of the 18th century, by an Arab Shaykh of 
the Najd, Muhammad Ibn al-Wahhab, who preached the 
return to Islam of the first caliphs and the suppression of all 
the innovations that time had brought, as well as of the ancient 
pagan practices that time had not removed; he was especially 
emphatic in his opposition to the worship of -the saints, and 
when, having passed beyond the borders of the Najd and the 
region of the Persian Gulf, Wahhabism descended like a storm 
on Mecca and Medina, it destroyed the monuments of the 
worship given to the Prophet and his family. Only the inter- 
vention of Egyptian troops could drive from the Hijaz re- 
formers whom we shall find as the masters of Arabia in the 
20th century. 
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CHAPTER FOUR 


THE ISLAMIC DOGMA 


Islam and kufr—The Divine Oneness—-Angels, Demons and Jinns—Prophets 
Resurrection—Last Judgment—Paradise—Hell—The ores of the 
Saints—The Brotherhoods. 


HE islamic ‘dogma, the prncisle: of which are to be found 

in the Qur’an, was formulated at various periods by 
Muslim doctors, in documents after the manner of catechisms, 
professions of faith which claim to be in strict conformity with 
the Qur’an and the Sunna. They are none the less the result 
of a choice which could not have been made without some 
personal effort’ (ra'y) of interpretation and judgment. It is 
therefore not strange that those catechisms (‘agida) differ 
singularly one from the other, according to their dates and the 
personal inclinations of their authors. The first tentative 
efforts at compiling them are found in the hadith, later in the 
figh attributed to Abii Hanifa, and lastly, in the ‘agida of 
Al-Nasafi (d. 1142); the one that Ghazali inserted in his Ihyd’ 
‘ultim al-din is an imitation of this last. 

The believer is called, in the Qur’an, either Mu’min or 
Muslim, without anything to indicate a distinction between 
the two expressions. The Qur’an goes on to add to iman and 
islam the word 0777, ‘‘the good’’, piety (2.172): ‘‘Piety does not 
consist in turning your faccs to the East or to the West: but 
piety consists in believing (a@mana) in God, the Last Day. the 
angels, the Book, the Prophets, in giving your possessions, 
while loving him (can also be construed as: for the love of God) 
to your neighbour, to the orphans, the unfortunate, to travellers, 
beggars and (for their ransom) to captives; in performing the 
duty of Prayer, in delivering up the legal alms, in carrying out 
your undertakings, in remaining patient in adversity, suffering 
and danger.’’ Taken up again by a hadith, this passage brings 
together in a single formula the prescribed beliefs and actions. 
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Another hadith, which seems to set up a distinction between 
iman and islam, says that imdn consists in believing in God, in 
His angels, His book, in the reunion with Him, in those He 
has sent, and in the resurrection, a rather confused list; and 
that isldm consists in serving God without associating any 
person with Him, in performing the duty of prayer, in paying 
the legal alms, and in fasting during the month of ramaddn. 
We might conclude from this that mu’min is he who has faith 
in the dogmas, and the muslim he who performs the acts that 
confirm the faith. But there is really nothing of importance in 
this apparent distinction that need be remembered; it was 
merely of use to Ghazali in attributing to the muslim the 
upsurging of the heart through which he thought to give new 
life to Muslim observances. No account will be taken of it in the 
explanations that follow. 

In an early form the doctrine based the faith on the com- 
bination of three elements: an inward conviction of profound 
knowledge (ma‘rifa), acquired by prophetic revelation or by 
the use of reason (‘ag/); a profession of faith (shahdda bi-al-lisan); 
the carrying out of the fundamental duties of the believer 
(‘amal bi-al-arkan). It is those three essential elements that the 
orthodox doctrine has formulated thus: conviction (tasdiq), 
confession (zgvér), and works. 

The question of acts, of works in the faith is, in Islam, as 
in Christianity, of capital importance. We have earlier pointed 
out that Muslims have discussed the position of the believer 
without works, who is the damned (fdas1g) of the Mu'tazilites 
and the Ash‘arites, for whom the Murji‘ites ‘‘suspend’’ “the 
divine decision until the Day of Judgment, whom the Khirijites 
declare to be an unbeliever (kdjir). According to the Murji‘ites 
evil actions cannot make a mu’min become kéfir, since good 
actions succeed only in making of a kéjfir a hypocrite, a mundfig. 
The practical key to the common teaching is the idea that he 
who performs the Prayer (salét) while turning towards the 
qibla is accepted as a believer (mu’min), just as he who omits the 
Prayer (tarik al-salat) is declared to be kéfir. It is this last 
expression that is applied to unbelievers in general (plur. 
Kuffér) and which is understood to be comprised in the term 
mushrikin, ‘‘associators’’, applied to those who associate 
another god with Allah. 
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The essential dogma is that of the oncness of God; He was 
neither born nor had any son, says the Qur’an. This is generally 
believed to be the meaning that the doctrine gives to the word 
tawhid. But when it came to deal with the attributes of God, 
that is, with the significance that should be given to His 
facultics of knowing, of doing, of hearing, of seeing, etc., and 
when the question was raised of the relationship of His attri- 
butes to the essence of God (dhat), the doctors understood that, 
by assigning a separate value to the attributes of God, they 
limited to some degree the conception of His oneness. They 
therefore taught that the attributes of God are only emanations 
of His essence; it is in this sense, for example, that we must 
understand the’ tawkid of the doctrine of the \lmohads (al- 
Muwahhidin). 

Allah is the creator of the universe; He made it in six days, 
and did #of rest on the seventh (Q. 40.37). Out of a vapour that 
filled all space Allah created the waters, the earth, the mountains, 
then living creatures, and, finally, on the Friday, Adam. There 
are seven heavens and seven earths, as there are seven regions 
in Paradise and seven divisions of Hell. The Tradition is 
sparing of details concerning the creation; among the numerous 
legends which claim to explain the world the following is 
current: Allah created an angel who carries the earth on his 
mighty shoulders; his feet rest on a ruby borne on the horns of a 
bull, that stands crect upon the fish Bahamit, which swims in 
the waters that cover the unknowable. The angels (salak, 
plur. mala’tka) are creatures of Allah, are without sex, and 
made of light (ir); they are generally ranked below the 
prophets, since the latter acquire special merit as a result of the 
fight they have to sustain against human nature. At the head 
of the angelic band there are four archangels (Karibiyin), 
Gabriel (Jibril), the messenger of Allah, whom the Qur’an 
seems to call the ‘‘breath of holiness’, (v#h al-quds); Michael 
(Mika’il), who watches over the order and the life of Nature; 
Israfil, who will sound the trumpet on the day of the Last 
Judgment, and ‘Azra’il, the angel of death, who comes and 
draws away the final breath from the lips of the dying. 

Angels watch over man: the two ‘‘guardians’’ (hdfizayn) 
and the two writers (kdtibayn) who take note of good and evil 
actions: there is doubt as to whether those angels are different 
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persons, or the same persons with different functions. The two 
guardians of the night give place, at sunrise, to other two, and 
again at sunset: there are here two moments of danger for the 
faithful, in which they must fear the assaults of Satan (al- 
Shaytdn, Iblis) and his acolytes. The Kdtibayn are also confused 
with the angels of the tomb, Nakir and Munkar, Paradise is 
guarded by the angel Ridwadn, Hell by the angel Mahe. 

Demons prowl about the earth and in the lower heavens and 
seek to surprise, on the borders of the seventh heaven, the 
secrets of the angels, who continually beat them off by hurling 
against them the stones that are the shooting stars; they stone 
them as the pilgrim stones the jamarat of Mina, in ipaitation of 
Abraham who, according to tradition, chased Satan into it by 
hurling stones at him—hence Satan’s surname of ‘‘He who is 
Stoned”’ (al-rajim). The meaning of those various beliefs is 
still uncertain. 

The demons of Iblis’s army bear a number of names: jinn; 
shaytan, plur. shayatin; ‘ifrit, plur. ‘afarit; madrid or rebel. 
They were created before man, and are made of fire (nar): they 
are male or female, and they are able to unite with human 
beings. Some are Muslims; but the greater number are enemies 
of humanity and of Islam. The popular belief which, as we shall 
show later, has brought about an extensive development of the 
cult of the saints, has peopled the earth too with jinns, grouped 
in seven armies, of which each has its leader, its own duties, 
its own territory; man has to fear from each its own individual 
form of attack, and against each he possesses individual means 
of defence. 

The head demon, Iblis (diabolos), was a favourite angel of 
God, who had sent him to fight on earth against jinns who were 
in rebellion there. When God had created Adam, he tested the 
fidelity of the angels by commanding them to prostrate them- 
selves before his last creation. All obeyed save only Iblis, 
whose pride asserted the superiority of his own nature. Driven 
from Paradise, Iblis avenged himself by beguiling Eve and 
causing the exile of the first human pair. He has continued, in 
the life of this world, to be the tempter of man; after the 
Qur’an, Muslim beliefs, influenced by Manichaean memories, 
added further to the importance of Satan-Iblis. 

The believer must believe in the envoys of God and in the 
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scriptures which it is their mission to reveal. After the fall of 
Adam God pardoned him and placed within him the flivine 
light, which then passed from prophet to prophet until Muham- 
mad, and which, according to the Shi‘ite doctrine, was even 
transmitted after him from imam to imam in the family of 
‘Ali, Adam is the first of the prophets (nabi, plur. anbiyda; 
vasil, plur. vusul), who form an uninterrupted chain. The 
prophets are even marked by certain essential virtues: truthful- 
ness, intelligence, etc. They have protection from grave 
wrongdoings (kaba’iry) and they usually have the power of 
working miracles. Theologians are not agreed as to the number 
of prophets, it is generally allowed that one hundred and 
thirteen of them’ contributed books which are nearly all lost. 
The six principal prophets are Adam, Noah (Nah), Abraham 
(Ibrahim), Moses (Misa), who contributed the Taurdt (the 
Pentateuch), Jesus (‘Isd), who handed down the Gospel 
(Injil); finally, Muhammad, who is the last and the greatest 
of the prophets. Although onc tradition that appears to be 
authentic makes Muhammad say that he did not receive the 
gift of miracles and that he performed one only, the greatest 
of all time it is true, the revelation of the Qur’an, popular 
belief attributes to him a few minor miracles, especially 
that of splitting the moon in two. 

The books given to men by the prophets of old did not differ 
from the Qur’an. They laid down the laws which the servants 
of God had to obey (‘abd, plur. ‘2bad); but the Jews and Christ- 
ians, for whom the books were intended, falsified them. The 
Qur'an restored the true text of the revelation for the last time 
before the end of time itself. Muhammad is the seal of the 
prophets. 

Finally, the Muslim faith consists in believing in the 
Resurrection and the Last Judgment. The successive opinions 
which, in Judaism, have encouraged a belief in an earthly 
punishment of the wicked, or in a punishment that would 
follow immediately on death, or in a general bringing to 
account at the end of time, have brought the popular belief of 
Islam to accept the idea of a chastisement of the tomb. The 
Qur’an had recalled the cataclysms that destroyed the peoples 
of ‘Ad and Thamiid; the hadith treated at length the drama 
of the tomb. The sound of the steps of those who have shut him 
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in the grave has scarcely died away when he who has died is 
visited by two awful angels, Nakir and Munkar, who question 
him: “Who is thy Lord?’’ If he answers by reciting the Moslem 
confession of faith, the shahdda, which was repeated around him 
before he died, and must have been the subject of his last 
words, the angels softly leave him, and open for him a door 
through which he can see his seat in Paradise. If he fails to 
answer, or answers wrongly, the angels beat him with iron clubs 
and, in his tomb, a door opens which shows him his place in 
Hell. 

This belief has given rise, in Egypt for example, to a custom 
which is justified by the hadiths in which Muhammad speaks 
to the dead. A man, known for his piety approaches the still 
open tomb and instructs the dead man in the answer he will 
have to give to the two angels. 

The dead remain in their graves until the day of judgment, 
except for the prophets, who, immediately after death, have 
access, either to Paradise itself, or to some intermediate place 
(‘araf). : 

The day of the Last Judgment will be heralded by awful 
events. First, all things in human society will be thrown into 
confusion. The faith will perish. Wickedness, violence, war, 
will ravage the earth. Government will be put into the hands 
of the least worthy, etc. Meanwhile there will appear, in order 
to restore order and peace, the Mahdi, the ‘“Well Directed’ 
of Allah, the inheritor of all the messianic teachings of the 
East. Already he has appeared several times in Muslim lands, 
and has vanished, for it was not He whom Islam Awaits. . 

But the false Messiah (al-masih al-dajjal), the ‘‘Anti- 
Christ’’, will rise up between ‘Iraq and Syria, one-eyed, terrible, 
bearing on his brow the letters signifying ‘‘unbelief’’ (A f 7), 
mounted on an ass, and followed by seventy thousand Jews 
from Isfahan. There will also descend from Central Asia the 
fierce peoples of Gog and Magog, who, after having drunk up 
the Lake of Gennesareth, will march on Jerusalem. 

Jesus (‘Isd), descended from heaven, will appear in the 
mosque at Damascus, at the hour of the midday Prayer, in the 
angle nearest to the eastern minaret; the imam will give up his 
place to him and he will lead the Prayer. Then he will slay 
Dajjal at the gates of Lydda, and he will obtain from God the 
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destruction of Gog and Magog. He will marry, have children, 
and will reign on the earth for forty years, where he will cause 
peace to prevail among men and beasts. 

We are apt to feel somewhat lost among those events, the 
announcement of which comes from different sources, and of 
which the chronology is uncertain; we do not know where to 
place the arrival of the Beast, the dense smoke which will 
cover the earth for forty days, the destruction of the Ka‘ba, 
the rising of the sun in the West. Moreover, they represent the 
putting together of old traditions which have not all been 
accepted by the Doctrine. Ghazali ignored them while he 
allowed his pen to be hurried on by the spirit of the poetry with 
which he filled hfs descriptions of the following scenes. 

At last the Angel of the Judgment, Israfil, will blow the 
first blast on the fateful trumpet (nafkh al-faz‘); all beings will 
perish and will remain in an intermediate state (al-barzakh) for 
forty years. But a fruitful rain will prepare, in the soil, the 
return of life, until the second blast of the trumpet (xafkh al- 
ba'th) restores all beings to life. This is the solemn reunion 
(nashr, yaum al-qiydma). Reunited on an immense plain that 
Allah has prepared to this end, perhaps at Jerusalem, men 
(and doubtless also the beasts) will await the hour of judgment, 
naked all, burned by the sun, covered by a sweat that will drip 
down from their bodies, forming vast pools, standing erect in 
the fearful expectation of the divine decision. Then, at last, the 
angels will give to each the book in which are written his good 
and evil actions; the faithful will hold it in the right hand, the 
unfaithful in the left. Then man will appear before Allah who 
will cause his acts to be weighed in the balance (mizdan; Q. 21.48, 
which gives mawdzin in the plural) after the final account has 
been established (4#sa@b). The faces of the faithful will be white; 
those who have denied the faith will have black faces (Q. 
3.102). It is at this moment that the Prophet will intervene, 
whose intercession in favour of the Muslim community will be 
accepted by Allah. Judgment having been pronounced, all 
men will pass over the bridge (7d) that is finer than a hair and 
sharper than a sword. The good will cross it with the speed of 
lightning; the damned will fall into Hell. 

The blessed, after having slaked their thirst in the pool of 
the Prophet (haud), are admitted into Paradise (jana) which, 
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too, tradition has divided into several parts, if we interpret 
literally the different expressions used in the Qur’an: one of 
these ts firdaus (paradtsos). The Qur’an, added to by tradition, 
has described in detail Paradise and the existence that the 
blessed will there enjoy. From the very beginning of the 
Prophet’s preaching, it appears as the place dreamed of by 
men who have led, in a parched land, the rough and primitive 
life of the nomad; gardens, says the Qur’an again and again 
(76.12; 18.30; 10.9; 4.60; 2.268, etc.) in which there gush forth 
and flow on all sides brooks, brooks of delicious water, 
streams of milk, rivers of wine (Q. 47.16), streams of honey 
(Q. 47.17), gliding in the deep shadows of great trees (Q. 4.60); 
the Holy Book names three of those water brvoks; the kauthar 
and the two springs that have their source beneath the throne 
of Allah, Zanjabil and Salsabil (Q. 76.17). Tradition has 
popularised the splendour of the tree (f#bd@) which spreads afar 
its immense shade: an outside legend that has adapted itself, 
by a play of words, to Q. 13.28. In magnificent tents those 
Muslims ,will find sumptuous couches wheré they will long 
recline, leaning on their elbows (Q. 76.13; 18.30, etc.). Clothed 
in precious stuffs, adorned with rare jewels, they will eat 
exquisite foods and delicious fruits (Q. 52.22), held out for them 
to pluck on the branches of palms and vines (Q. 76.14). ‘“Eat 
and drink at your ease, as a reward for your deeds on earth.”’ 
(QO. 52.19). They will drink of wine that is not hurtful (Q. 
76.21), that handsome slaves, eternally young, will pour out for 
them (Q. 76.19; 52.24). As for their fair companions, the 
Tradition has, with much Satisfaction, expanded the brief 
hints of the Qur’an; these are spouses purified, that is, freed 
from all the defects of the human body; then come the hér 
al-‘ayn, the houris, women whose eyes sparkle with a dazzling 
brilliance of white and black (Q. 52.20), and who will remain 
modestly within the tents. Those of the faithful who would 
wish to have children will have this joy too, a touching indica- 
tion of the love the Arabs have for the little ones, and also of 
their pride in fatherhood: their education will be as easy and as 
rapid as their birth. 

The ideal dwelling place of the Bedouin, greedy for shade and 
fresh running waters, for brilliant clothing, sparkling gems, 
perfumes and women, has haunted the imagination of Islam for 
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twelve centuries; we have not here, and we should not fail to 
note the fact, the weapons which, in other Walhallas, the 
warriors clash against the flagstones of their halls. Jt is not 
seemly that we should smile at the naiveté of this picture, for it 
seems to be built up in reality from Christian teachings that 
caught the imagination of Muhammad. It has never satisfied 
those lofty spirits who,in Islam, have not been wholly captivated 
by the monotonous material realities that strict orthodoxy 
promises; they hope that blessedness will, for them, consist in 
contemplation of the face of Allah. 

Hell, to which the Qur’an most frequently gives the name of 
al-nar, the fire, is composed, according to the exegctists, of 
seven zores which respectively take their names from certain 
imprecise words in the Qur’an. The highest zone, Jahannam, 
Gehenna, is that in which Muslims who have sinned will suffer 
a punishment of restricted duration; the other zones are 
reserved for Jews, Christians, Sabaeans, Zoroastrians, idolators, 
and, lastly, the hypocrites and false prophets with whom the 
Prophet had to contend at Medina. The traditions have not 
worked out, in any considerable degree, what the Qur’an 
tells concerning the tortures to be endured by the inhabitants 
of Hell: they will be consumed by a thirst that they will seek 
to assuage by imbibing stinking liquids, by drinking at the 
infernal wells of tar (gatvan) and of molten pitch (Q. 47.17 and 
14.51), their skin will dry up, their entrails will be roasted, 
etc. The Muslim legends dealing with Hell lack originality, and 
are derived, like the Christian legends, from the Jewish Hag- 
gada. We have pointed out that guilty Muslims will not 
remain eternally in Gehenna, which, consequently, will one 
day cease to exist; some theologians believe that this is true 
also of the whole of Hell. 

The believer awaits, doubtless, with confidence or resigna- 
tion, the reward that will be his at the hands of his just Master; 
he does not know whether the worth of his actions will modify 
the fate that predestination has fixed for him. God is so high, so 
remote, so impersonal, that the believer is never certain that 
the invocation he has addressed to Him in his ritual Prayer has 
reached Him. The gods of old were weak, but they were near, 
and one could be sure of being heard, if not pardoned. Muslims, 
like Christians, have been happy in the feeling that their 
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familiar deities had been able to resist the Qur’an itself, and 
that, behind a disguise, they were ready to listen to their 
desires. The place of the ancient gods has been taken by the 
saints (wali, plur. aulzya’). 

The worship of the saints occupies a considerable place in 
Muslim life. It is the survival of the practices by which man, 
filled at the same time with the consciousness of his physical 
weakness, and with that of his intellectual power, seeks to bring 
into harmony the dominant forces of Nature; popular belief 
keeps them definitely within the organised religions which have 
created a symbol of those forces in the shape of a single entity 
whose metaphysical greatness puts him very far away. and very 
high above his worshipper. Buddhism and Christianity, although 
they have brought man nearer to a sheltering divinity, made 
familiar and concrete in pictures and images, have not escaped, 
any more than iconoclastic Islam, from the worship of saints 
and relics. The sanctuaries of the Islamic saints occupy the 
sites of ancient holy places: water springs, trees, stones, hill 
tops, which had already been chosen for their dwelling places 
by the ancient gods and the saints of Jews and Christians. 

The growth of the worship of the saints has been subject, 
logically, to geographic and economic influences: the custodian 
of a sanctuary, if it had contributed to the prosperity of the 
city in which it was erected, benefited as a result of its import- 
ance to the life of the nation. Political events, in their turn, 
were not without importance. Morocco furnished an example 
of this when, after the fall of Granada (1492), catholic Spain, 
invaded once, became, by a sort of recoil, a conqueror jn 
Africa. There then rose up, in all parts of Morocco, men who 
declared themselves able, by a gift of supernatural power, to 
expcl the infidel invader; they derived this power, either from 
their kinship with the Prophet (Sharif, plur. Shuvafd), or from 
their mystic relations with a famous saint. We shall return 
later to those ‘‘marabouts’’. 

Whatever his origin, the saint has, for an essential attribute, 
the baraka, the sacred emanation. Through it he brings to those 
who worship him, prosperity, happiness, all the good things of 
this world; he can bestow his gifts, passing beyond the in- 
dividual, upon a whole district, and even beyond the confines of 
this world, through his powers of intercession with Allah. It is 
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not even necessary that the will of the saint should be exercised 
for the baraka to be effective; his presence and his touch are 
enough; so the beneficent emanation flows out and if even 
helped on its way by the instrumentality of the servants of the 
saint. It flows out from the body of the saint during his life; 
it remaips after his death; for his dead body miraculously 
pours it out into the tomb that encloses it, and imbues with it, 
not only the grave clothes that cover it, but the very soil that 
surrounds it. The protecting influence of a saint has, moreover, 
a varying field in which it operates; it is usually regional, and 
extends to a group of tribes or to a limited geographical 
territory. When the saint, like ‘Abd al-Qadir al-Jilani (al- 
Jilant = of Giin), dominates with his countless qobbas a 
part of the Muslim world, his cult assumes a general character, 
but it seems to be clear that each qobba is an independent 
oratory and constitutes a local sanctuary. 

The saint is thus a familiar deity; his feast is celebrated 
on dates fixed from time immemorial and determined by 
natural causes (seedtime, harvest, drought, etc.), the origins of 
which are often forgotten today. The most splendid rejoicings 
are reserved for a date which is looked upon as being the 
anniversary of the birth of the saint, his maulid (in the Maghrib 
maultéd). It is also named musem (mausim), an interesting 
expression, for it is the one formerly used to designate the 
pilgrimage to Mecca, in commemoration, doubtless, of the 
propitiatory sacrifice of a new-born of the flock and of the 
ritual marking (wasm) of the young beasts; in a very different 
sense it brings us to the French ‘‘mousson’’, the Monsoon. 
Those pilgrimages gather together around the sanctuary, the 
tents of the faithful, the horsemen’s mounts, the thronging 
pedestrians. Sacrifices are offered up; special prayers are recited; 
a whole cult is celebrated with its age-old rites. 

By a slow extension of his personality, Muhammad won the 
first place in the cohort of the saints. The Tradition depicts the 
veneration of the Companions for the Prophet as near to wor- 
ship, and attributes to him a special emanation, a baraka. 
This idea took on in course of time a wide extension: Muhammad 
was, in the beginning, the perfect man, fit to serve all Muslims 
as a model; then he became their protector in this life, in which 
he appears to them in dreams to lead them by his advice, as in 
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the next life, when he will intercede for them with God. It is 
no exaggeration to say that Muhammad, in popular belief and 
worship, has almost attained the importance which Christianity, 
for much sounder reasons, attributes to Jesus. The visit to his 
tomb at Medina has become a rite that is almost as compulsory 
as the pilgrimage to Mecca. The tombs of the Companions of 
the Prophet, of the first two caliphs, Abii Bakr and ‘Umar, 
who lie at his feet in the mosque of Medina, and of certain 
other personages eminent in Islam, are visited for the purpose 
of receiving the bavaka, although they are not saints properly 
speaking. 

The cult of the saints came into contact with Siifism. From 
the roth century onwards, the Sifis have thair mveting places 
where they hold seances (samd‘), and which eventually become 
monasteries (rtbai, z@wiya, Khanagah). lhe name ribat was 
given to the monastery stronghold from which the volunteers 
of the faith conducted the holy war on the borders of the 
territories of Islam, and the word was transferred to the 
houses from which the Sifis likewise conducted their struggle 
for the faith; z@wiya designated literally the ‘‘corners’’ in the 
mosques where gathered the disciples of a master or the 
adherents of a doctrine. Those monasteries which served as 
rest houses for travelling monks were classed under orders, 
each inspired by an illustrious shaykh. At this point in its 
evolution Siifism came to resemble the monastic congregations 
of the West. Each Sufi community had its “‘way’’ (fariga), 
that is, both a moral and religious aim and a practical discipline, 
consisting in recitations from the Qur’an (dhzkr) or litanies, and 
in the repeated utterance (wird) of formulae such as ya latif, 
‘‘Oh Benevolent One!’’, in hundred thousandfold repetition. 
The novices (murid, gandiz) became adepts (fagir, plur. 
fuqara’;.darwish) after an initiation (bay‘a, talgin): the adepts 
are also called ‘‘brothers’’ (tkhwan, vulg. khwan). 

Each of the Muslim brotherhoods has its own method of 
initiation, its formulae for prayers, its mother house and its 
secondary houses which are centres of religious exercises and of 
teaching. But in this particular domain, as in all others, Islam 
made no distinction between the clerk and the layman: in the 
same way as an imam may be, at the same time, a dealer in 
Arab cloaks, the shaykh of a congregation of Stifis may be a 
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maker of sandals. The Muslim brotherhood has thus developed 
very widely the organisation of the Third Order that Catholic- 
ism attached to its congregations. It has become a real secret 
society of the faithful left in the world, and able to respond to 
any religious or political watchword. It is well known that, in 
Africa particularly, the religious fraternities, the gatherings of 
brothers (khwan), have been studied and watched, and that 
contrary opinions of their importance and activities have been 
maintained with equal administrative authority. According 
to some, all Muslim policy consists either in a struggle against 
the brotherhoods or in an agreement with them; and, contrari- 
wise, their adversaries would not require much inducement to 
make therfi declare that the brotherhoods are of no importance 
at all. Others, again, have seen in the brotherhood a living 
organism, so much living that it was born, grew, divided and 
died before their eyes, an organism well adapted to the mind of 
the Berbers and nurtured, doubtless, by the reaction to foreign 
domination; they have observed, moreover, that Muslims did 
not hesitate te join a European brotherhood, that of free- 
masonry. The Muslim brotherhoods have been viewed by them 
as interesting manifestations of a public opinion that it was 
possible to guide, and that there was no good reason to oppose. 
No doubt political circumstances may add to the importance 
of the part they play; from the conquests of Rabah to the 
1914 war, the Saniisi occupied an important place in the 
affairs of the Sahara and their chiefs have succeeded in creating 
an embryo State, but they are little noticed today. Their very 
achievement made them vulnerable. 

The mystics, sincere illuminees or humbugs, are not all 
affiliated to the Muslims brotherhoods; the divine breath 
manifests itself where it pleases, and is to be observed in the 
most diverse individuals, in the inspired who devotes himself 
exclusively to the practices of the ascetic, but also in the 
degenerate, half mad, half pretender, who, by conjuring tricks, 
exploits the public credulity, and likewise in the madman and 
imbecile, whose stammerings a clever producer knows how to 
turn into divine oracles. It is the living form of the cult of the 
Saints. To all those various beings custom has given a name 
which fits many of them but poorly, that of marabout (murabit, 
vulg. mrdbef): its exact meaning is the faithful of the ibd, the 
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monastery fortress of the Muslim borders, who can be compared 
to the soldier monks, the Templars for example, of Christianity. 
It is im this sense that the term has been properly applied to 
the Almoravids of Morocco (al Murabitin). The marabouts 
play an important part in Muslim social life: they spread around 
them a magical moral influence which they owe either,to their 
personal worth, or to the authority of their ancestors, or maybe 
to the physiological defects that led them to illuminism. The 
marabout may be a solitary who leaves nothing after him, but 
he may also attach himself to a brotherhood; he may be the 
originator of a new cult, which a mogaddam will maintain 
about his tomb, and which will perhaps pave as the rallying 
place of a new confraternity. 
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™ CHAPTER FIVE 


THE SOURCES OF MUSLIM LAW 


The Qur’an—Commentaries on the Qur’in—The Sunna—The ijmdé'—The 
giyas——The figh—The Orthodox Rites. ° 


HE principal outlines of the Islamic dogma were traced 

in the Qur’an, in stiras revealed at Mecca. It was the 
Medina passages that fixed the rules governing worship, family 
and communal relations. Those rules, which are the foundations 
of Muslim law, did not, in spite of their occasional minute 
detail, suffice to provide the Companions of the Prophet with 
the means of deciding all the problems which fell to be solved 
by the leaders of the Muslim community. They fell back, 
therefore, on their own recollections, on the prophetic tradition, 
on the Sunna, which last was an aid all the more precious 
because it lent itself, better even than the Qur’an, to a certain 
variety of interpretation, and because it could even be created 
out of nothing. The doctors of the law later added two other 
sources of the code: the consensus of opinion in the Muslim 
community (t7ma‘), and analogical reasoning (qtyds). Those 
ar@the four sources of the canon law (usd al-figh). 

Since the disappearance of Mu'‘tazilism Islamic doctrine 
agrees that the Qur’4n is uncreated. It was written outside of 
time, together with the whole life of the world, on the well- 
guarded table (al-lawh al-mahfiz): the revelation of it came 
down into the lower heaven, from whence it was conveyed, 
in the course of events, to Muhammad in fragments of varying 
lengths, and at a rate that was similarly varied; during the 
Mecca period long silences had filled the Prophet’s soul with 
despair. The Revelation usually came to him through the 
agency of the angel Gabriel; but sometimes the Prophet heard 
only an impersonal voice, or else he received the divine word 
by means of a kind of inward perception, which appears to 
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have made him believe that it came directly from God. Each 
coming of the revelation was accompanied by an interval of 
ecstasy, during which, following an ancient custom, observed 
by diviners, transmitters of oracles, he wrapped himself in his 
cloak. Afterwards he proclaimed the word of God. 

During the first years the divine word took the form of an 
urgent call to believe in the essential truths, the divine oneness, 
the Resurrection and the Retribution, and of an announcement 
of the approach of the awful Day of Punishment. Those 
early stiras are, as it were, blown on the winds of a great 
tempest’ which breaks in thunderous threats and curses, 
interspersed with promises and grandiose i images, in rhythmical 
rhyming language which recalls that used in the oracles of the 
soothsayers of Old Arabia. This splendour fades away as the 
Mecca revelation continues, and the resulting variations in 
tone help modern criticism to complete the classification of the 
passages into successive periods, which had been begun by the 
learned men of Islam. It had completely died out, but for an 
occasional burst of colour, during the Medina period when the 
verses turn to a definition of the rules of practical life and to 
repetitions of the essential precepts of the Mecca revelation. 
The main lines of the chronology of the Qur’anic verses, which 
does not in the least correspond to the place they occupy in the 
universally adopted text, were determined by Muslim erudition. 
European criticism has accepted them. Indeed, the history of 
Muhammad and of the early days of Islam rests on one single 
trustworthy document, the Qur’an. 

Muslim savants have given much attention to defining the 
circumstances which gave birth to, and which explain, the 
various parts of the revelation. Each verse, so to speak, was 
given its more or less exact place in the iiistory of the primitive 
Muslim community; commentators have a prejudice which 
leads them to try to explain everything by an event in the 
Prophet’s life; it is only by minds that function in another 
atmosphere than theirs that divine intervention in all cases, 
even the most trifling, can be regarded as an indifferent con- 
ception of the nature of God. This rather paltry interpretation 
of the Revelation is at least valuable for the historian, who can 
find in it, in its proper place and correctly dated, the explanation 
of a political decision or of the formulation of a rule. Of course 
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we must not accept all such references in a wholly uncritical 
spirit. 

From the first days of the Muslim community, the Ptophet 
gathered his disciples together for the purpose of informing 
them of the revelation, and of performing certain pious ex- 
ercises of whose nature the Tradition gives us no definite 
indication. It is at least probable that they were, in fact, 
gatherings for the purpose of worship, at which the Qur’an 
was recited, perhaps commented on, and so impressed on the 
tenacious memories of the faithful. It was, indeed, those 
reliable memories that were the first vehicle and the chief 
treasure heyise of the Revelation. Memory still remains the 
most honourable channel for the transmission of the Qur’an ; 
it is an excellent thing to be a hdjfiz, that is, one who keeps 
the whole Qur’an in his mind. Yet, in the days of Muhammad, 
the art of writing was more widely practised in Mecca than 
modern criticism was long inclined to admit, and written 
fragments of the Qur’an were preserved among the 
very unequal material that was at the disposal of 7th 
century Arabia; on parchment, on pottery in the Assyrio- 
Babylonian style, on the shoulder blades of camels—the 
papyrus of Egypt seems to have been unknown in contemporary 
Arabia. 

It does not appear that, during the lifetime of the Prophet, 
any attempt was made to do more than gather together a part 
of the Revelation; there was no complete collection of the 
verses of the Holy Book, nor was there any continuous effort 
to make a rational classification of them. The material diffi- 
culties of the task caused, doubtless, an unwillingness to 
undertake it. But, during the caliphate of Abii Bakr, the need 
was felt of possessing afr authentic and more reliable text than 
that which was entrusted to the memory of men, and more 
complete than the fragments that had already been given a 
permanent written form. The favourite secretary of the 
Prophet, Zayd b. Thabit, was instructed to prepare a text 
which, however, Abii Bakr does not appear to have made 
generally accessible. The various groups of the warriors of 
Islam, in Syria, Egypt, Iraq and Iran, soon found themselves 
in possession of written versions which differed rather seriously 
one from the other. Circumstances threatened to accentuate 
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those differences; discussion began of certain awkward verses, 
or it was proposed to insert in the sacred text traditions that 
were thought to be particularly inspired, the hadith qudsi. 
Moved by piety, as well as by the spirit of conciliation, Caliph 
‘Uthinan decided on the appointment of a commission which, 
co-operating with Zayd b. Thabit, put together 2a definite 
Qur’an, drawn up in four copies, one each for Medina, Damascus, 
Basra and Kufa, and from which were copied, without variation, 
the copies that were circulated throughout the whole Empire, 
and which served as models for the oldest existing manuscripts 
dating drom the roth century. According to the legend, Caliph 
‘Uthman had written the copies with his own hand or, at 
least, one of them, which he was reading when ne was murdered. 
The libraries of mosques and those of the dwellings of princes 
long preserved blood-stained pages of it. In 1184 Ibn Jubayr 
saw, in Mecca, a Qur’an that had belonged to ‘Uthman, 
and which was exhibited at the gate of the Ka‘ba during 
prayers for rain. 

The Qur’an is divided into one hundred and fourteen 
chapters, or siiras, each of which bears a name referring to 
some part of its contents, and contains a varying number of 
verses (d@yat, miraculous signs). The ceremonial practice of 
reciting the Qur’dn in equal sections which is employed in 
Muslim ritual, was therefore not able to adhere to the division 
into stiras which are of unequal lengths, and it has adopted a 
division into thirty juz‘, sixty 41zb, and one hundred and twenty 
vub‘. The first stira, the fatzha, ‘‘that which opens’’ the book, 
and the last two, the hundred and thirteenth and the hundred 
and fourteenth (al-mu‘awwidatam, ‘‘the two through which 
one seeks refuge from Satan’’), are very short and are not really 
a part of the Revelation; the /dtiha is-a prayer, the mu‘awwi- 
daiani are ancient formulae of exorcism; they enclose the 
book within a protective fence. The other hundred and eleven 
have been arranged in descending order, from the longest, 
which is the second, to the shortest. In a general way those 
which are the last in the book contain the earliest revelations. 
The first in date appears to be the ninety-sixth; the long 
siiras at the beginning are from the Medina period. Criticism 
has further brought to light in the siiras of the Medina period 
early verses which, no doubt forgotten under their proper 
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date, but repeated later—it is not clear in what circumstances 
—have been incorporated in other and later verses. 

The text of the Qur’4n, although officially established, still 
gave cause for hesitancy in the reading of it and in its interpreta- 
tion. The variants in reading, after having been the subject of 
numerous controversies, have been accepted in part as valid for 
the Doctrine. They arise not only out of differences in the 
pronunciation of the readers, or out of variations in dialect, but 
also from varying readings of the written texts. It is right to 
recall that it was only in the time of Al-Hajjaj, under the 
caliphate of ‘Abd al-Malik b. Marwan, in the last years of the 
7th century, that the diacritical points were invented which, 
for example, alofie permit of a distinction between 8, ¢, th, * 
and y, and that the three signs denoting the short vowels were 
introduced even later: those improvements in the Arabic script 
are contemporary with the Massoretic reform of Hebrew 
script. The variants in reading (q77a’at) accepted by the Doctrine 
are, moreover, of little importance to Qur’anic exegesis. 

The relative’ divergences in the interpretation of the 
Qur’an have been studied in the commentaries (tafsir),) which 
sought to fix the sense of the words and to explain the meaning 
of the verses by having recourse, for the language, to ancient 
Arabic poetry and, for the ideas, to the Tradition (hadith) 
and to reasoning. The commentaries have thus developed 
special branches of learning: the science of the rare terms 
(gharib) used in the Qur’an, that of the lapsing and the lapsed 
(al-nasikh wa al-mansikh) which decides, as between two 
contradictory verses, which is the one that remains valid, etc. 

The second source of Muslim law, the Tradition, the sunna, 
the hadith, appears to provide, even today, inexhaustible 
documentary material fes the study of the institutions. Little 
familiar narratives, to which the use of the direct style gives a 
peculiar reality, initiate the reader into all the details of 
Muhammad's life, and admit him into an intimacy with the 
social life of the Arabs of the 7th century. No doubt many of 
them are apocryphal and were invented in the 8th century 
in order to justify innovations and tendencies which were very 
foreign to the intentions of the Prophet. Such as they are, and 
observing a little critical care in their use, they are documents 
of surpassing interest. Each of them is connected with the 
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Prophet or one of his Companions by a narrative chain: A 
reported, according to B, who had it from C, that the 
Prophet. . . . It 1s what is called the ‘‘chain of supporting 
points of the Tradition’’ (szlselat al-asdnid, sing., tsndd). 
Muhammad’s acts and abstentions, his words and his silences, 
are given in this way the force of rules. 

The learned men of Islam made, in the 9th contity: com- 
pilations which are the basis of all traditionalist studies. Some 
were made by arranging the hadiths according to the chrono- 
logical order of their successive authors (isndd). The most 
famous arranged the traditions in the order of their subject 
matter. The ‘‘jamz‘ al-sahth of al-Bukhari (d. 870).has been 
often published in the East and ha: had added to if numerous 
commentaries, of which the best known are the ‘Umdat al- 
gart’ of Al-‘Ayni (d. 1451) and the irshdd al-sart of Al-Qastal- 
lani (d. 1517). A second compilation is the saith of Muslim 
(d. 875). Four others were essential: Ibn Maja (d. 886), Abi 

Da’tid (d. 888), Tirmidhi (d. 892) and Al-Nasa’i (d. 915). 
Some more recent works are popular: the masdbih al-sunna of 
Al-Baghawi (d. 1122) and his revision, mzshkat al-masabih of 
Al-Tabrizi, the kitab al-arba‘in of Al-Nawawi (d. 1278), and 
the jamz‘ al-saghir of Al-Suyiiti (d. 1505). For criticism of 
the hadith the ¢agrib of Al-Nawawi is important. 

Although the authors of the collections of hadith tried to 
bring them into some kind of order and partially succecded, the 
Qur’4n and commentaries, the Sunna and commentaries, 
constituted a mass of material to make capital out of, rather 
than an epitome of principles and rules of conduct. Discusgion 
was endless, and a time came when it was scarcely possible to 
secure the acceptance of new facts by the help of manufactured 
hadiths, particularly so since a watchful,.if superficial, criticism 
had begun to hunt down the apocryphal hadiths. The value of 
personal opinion (va’y) had always been acknowledged; through 
the influence of the mutakallimin, and of the more active among 
them, the Mu'tazilites, force of law was allowed to the effort 
of personal interpretation (tjt:hdd), but the practice of it was 
confined, with the title of mujtahid, to a smail number of elder 
scholars of Islam. It is still hard to know to what extent the - 
ijithad was possible after them. 

But, if an isolated opinion did not suffice to create.a doctrine, 
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it became authoritative once it had gained the adhesion 
of the Muslim community; for, according to a hadith pf the 
Prophet, the community could not possibly give its general 
assent (271d‘) to a mistaken theory. But we must not take the 
word 171d‘ to mean the harmonious opinion of the masses, but 
only that of the theologians and jurists of any one time; an 
attempt has even been made to confine its application to the 
scholars of Medina in a given period. 

Individual judgment is accepted only to a limited extent, 
being given an analogical application, al-gryds. This source of 
the law, still drawn upon today, allows a jurist to apply to a 
novel case aguling made to fit analogous cases. The right of so 
deciding is to be found chiefly used in legal and theological 
consultations (fatwa, plur. fatdwa) recorded by persons whose 
learning is generally recognised, but who do not necessarily 
occupy an official position (s#u/fti). The collections of fatwa, 
which are very numerous in manuscript form, and of which the 
publication has begun, will be an important source in compiling 
a history of the institutions. 

The variety of the doctrines that sprang from those various 
sources, amidst fierce legal and theological quarrellings, pre- 
vented them from achieving, even within the bounds of 
orthodoxy, a perfect unity. The schools of law, founded in the 
gth century on an orthodox basis, have maintained their 
ditferences until this day; they share among themselves the 
government of the orthodox Muslim world. Their diffcrences, 
manifested in their mental attitudes, have a real practical 
importance; but those madhdhib (sing. madhhab) are orthodox 
rites, not dissenting sects;a Muslim may pass from one of the 
four madhahib to another without committing a sin. It is 
even possible, in certain*tases, to follow the rules of a rite to 
which one does not belong: a Malikite, for example, may, on 
contracting a marriage, declare that he will conform to the 
rules of Hanafite law in so far as they affect the legal con- 
sequences of that marriage, but on the condition that he 
accepts all its decisions whether they be favourable to him or no. 

The Hanafite rite, founded by the imam Abii Hanifa 
(d. 767), is the least rigid of Islamic rites. It was adopted by 
the Turks, and has continued to prevail in Central Asia and 
India. Traces of it are to be found in the countries that have 
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been under Turkish rulc, in Tunisia and Algeria for example. 
Shafi‘ism, the school of Muhammad b. Idris al-shafi'i, born in 
Bagdad, died in 820, was the official rite of the ‘Abbasid cali- 
phate and, through merchants and sailors of the Persian Gulf, 
spread to the coastal regions of the Indian Ocean. It still 
prevails on the coasts of the Persian Gulf, of Southern Arabia 
and India, and among the important Muslim communities of 
the Sunda Isles. The same commercial influences carried it to 
East Africa. It has been specially studied by Arab scholars in 
Holland, late mistress of the East Indies. Traces of its authority 
are to be found in Lower Egypt. Malikism, originated by 
the Medina imam, Malik b. Anas (d. 795), is domyrant in the 
Maghrib (Tunisia, Algeria, Morocco) and in‘ Central Africa. 
It has been the subject of important studies by the French 
school. The Hanbalite rite, founded by Ahmad b. Hanbal 
(d. 855), has only a small number of adepts in Central Arabia 
and on the shores of the Persian Gulf; it is the strictest of the 
orthodox rites. In modern Arabia it seems to have fused with 
Wahhabism. 

The combined total of the rules that are the result of this 
great effort of traditionalism and of reasoning makes up the 
Muslim law (jfigh), and the jurists (fugqaha’, sing. fagth) con- 
stituted, in the Muslim State, a considerable body of men, a 
corporation in which the principal public officials enlisted, and 
which, in certain troublous times, knew how to stir up the mob. 
The figh is, in effect, the methodical knowledge of the law 
(shari‘a) contained in the Qur’4n and the Sunna, co-ordinated 
and explained by reasoned opinion. It can, followings the 
temperament of the doctors, lean towards personal inter- 
pretation or hold to the Tradition. The oldest legal treatise 
known today is the Muwatta’ of M&ak b. Anas. In Syria, 
Al-Auza‘i (d. 774) founded a school of figh, of which no written 
works have survived, but the authority of which, all-powerful 
at the time, was well established in Umayyad Spain. After 
Abii Hanifa came the qadi of Hariin al-Rashid, Abii Yisuf, 
author of a ‘‘Book of Land Taxation’’ of which the matter 
goes far beyond the limits of the title. 

But legal practice which, as we shall emphasise again, had 
to submit to the demands of local customs, encouraged special- 
isation in studies which strayed ever farther from the sources, 
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to lose itself in the ‘‘branches’’ (furi'). There was a tendency, 
therefore, to reduce the older, lengthy treatises to short manuals 
which provided the magistrates with a code, the phraseology 
of which was copied in their judgments. Malikism has the 
Mukhtasar of ‘‘Sidi’’ Khalil (d. 1365) with numerous com- 
mentaries (Kharashi, Dasiiqi, etc.). The manual of Shafi‘ism 
is the Minhaj al-Talibin of al-Nawawi (d. 1278) with its com- 
mentaries, the Tuhfa of Ibn Hajar and the Nihaya of al- 
Ramli. Among current works in Hanafism we may mention 
the Jami‘ al-Rumiz of Al-Khurasani, and the Kanz al-daqa’iq 
of al-Nasafi. ~ 

Thosespractical manuals, none the less, take no account of 
local custom (‘dda, ‘urf, ‘amal), which has yet thrust its way, 
not only into the ordinary judicial life that leaves no written 
record, but even into many of the regular acts and judgments 
of the qadis; their collection and publication has been begun. 

The divine law (Sharit‘a) thus finds itself contained in a 
mass of books and documents, a knowledge of which con- 
stitutes the jfigh. This includes rules of worship (‘2baddat) and 
measures of family and social law (mu‘dmalat) and of penal 
law (‘Uqibat). Those regulations are not all of equal value, 
and are divided into five legal categories (‘ahkam): what is 
compulsory (fard, waj1b) and earns a reward or a punishment; 
a distinction is drawn between individual duty (fard ‘ayn), 
for example that of prayer, and a collective duty (fard kifaya), 
with which one can dispense if it 1s sufficiently performed by 
others, for example the jihad; and secondly, what is rec- 
commended (mandub, mustahabb), the performance of which 
is rewarded, but the omission unpunished; thirdly, what is 
permitted or immaterial (mubah), and is neither rewarded 
nor punished; and lastly, what is forbidden (hardm) and 
which is punishable. 
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CHAPTER SIX 


THE CULT 


The Profession of Faith—-Prayer: mosques, special prayers—Pilgrimage: 
‘Umra and Hajj; the Ka‘ba and the Circumambulations, the Sa‘y, ‘Arafa 
and Miia; Medina and the Tomb of the Prophet—Fasting—Legal Alms. 


USLIM law lays on the faithful a small number of ritual 

duties which constitute ‘“‘the angles or pillars of the faith’’ 
(arkan al-din). These include the recitation of the confession 
of the Muslim faith (shahdda), the ritual Prayer (salat), the 
fast (saum), the pilgrimage (hajj), and the legal alms (zakdt). 
Some authors put in place of the shahdda either the purification 
(tahara), or the holy war (7thdad). 

The shahdda is, in fact, a normal manifestation of Islam 
rather than a religious duty; it is as much a part of the faith 
itself (imdn) as of the works that are its outward sign (‘amal). 
It is a witness to the faith expressed in the two statements: 
“I give witness that there is no god but Allah, and that 
Muhammad is the envoy of Allah’ (ashhadu anna la ilaha illa 
llahu wa anna muhammadan rastilu Uah). To utter this phrase 
is to profess Islam, and the Doctrine declares that the title of 
Muslim must be recognised as due to whoever does so. Jhe 
dying are made to say it, and the fighter in the holy war is 
supposed to have had it on his dying lips and 1s therefore called 
Shahid, It is an essential element of the.Prayer (¢ashahhud). 

The ritual Prayer (salat, plur. salawdt) is the essential 
element of Muslim worship. It is an assemblage of rites, 
gestures and words, laid down by the law. One ought, therefore, 
to keep, in speaking of it, to the Arabic word salat, reserving 
the term ‘‘prayer’’ for the translation of the Arabic du‘@, 
which is applied to the personal and variable appeal that is 
addressed to God. Here we shall use Prayer. 

The execution of the duty of Prayer does not necessitate 
the presence of the worshipper in the mosque, except on 
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THE CULT "at 
Fridays at midday; such presence is recommended only 
because it reduces the chances of its being performed in a 
manner contrary to the law, and therefore invalid. ¢% 

The Prayer is the principal duty of the Muslim and, when it 
is desired to express the fact that a man is not a Muslim or has 
ceaseé to be one, it is said that he is a ‘‘neglector of the ritual 
Prayer’ (¢arzk al-salat). 

The Prayer was observed, at the beginning of the teaching, 
only at the rising and setting of the sun; the Tradition insists 
that it should be neither at the actual rising or setting of the 
orb; it seeks thus to destroy the memory of an antient solar 
cult. Bet, the number of the daily Prayers has been finally 
fixed at five: fhey occur at hours of the day (wagt, plur. augdf) 
comprised between two instants that are determined by 
astronomic facts. The swbh takes place in the morning, between 
the moment when the sky is finally filled with light—the true 
dawn—and sunrise: it is of no value if said after the moment 
of sunrise. The ‘“‘time’’ of the zukr falls validly between the 
moment when the minimum shadow of a man standing begins 
to grow—immediately after midday—and that when the 
shadow cast by a man is equal to the stature of that man, added 
to his minimum shadow: in reality, it takes place immediately 
after midday. The ‘asv is said between that moment and that 
in which the sun sets; in practice, between three and five o'clock 
in the afternoon, varying with the season and local custom. 
The maghrib is placed between sunset and the disappearance 
of the yellow light that illumines the horizon. Neither of 
tloose last two Prayers must overlap the instant of sunset. 
The ‘‘time’’ of the ‘tshaé extends from the end of the maghrib 
to the beginning of the time of the swbh, which means that it 
may take place at atyy hour of the night: in practice, in the 
evening, in the first moments of nocturnal darkness. 

Through the observance of the Prayer the worshipper 
draws near to Allah, and that fact gives to his person a moment- 
arily sacred character. He must prepare for this act by sub- 
mitting to special conditions of personal and external purity. 
We shall later give some details as to the place in which the 
Prayer may be validly observed. In his person the worshipper 
must be in a state of legal purity (fahdra): he must be free of 
every defilement (hadath), great or small. Sexual intercourse, 
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which is the great defilement (jandba), can be compensated for 
by general ablution (ghusil); the small defilement, which 
arises from the satisfaction of the calls of nature, from sleep, 
from simple contact with a person of the other sex, etc., is 
removed by ablution following a definite ritual (wud#) which is 
that which Muslims commonly perform before they pray, either 
in the dependencies or in the court itself of the mosque. With 
water that is legally pure the worshipper washes his face, then 
his hands and forearms to the elbow. He then passes the wet 
right hand over his head; then he washes his feet; all in that 
order. Besides this, the worshipper must not approach Allah 
wearing a garment that is stained with blood, with excrement, 
etc., and any defilement, spittle, bleeding of the nose, etc., 
incurred during the Prayer, destroys its efficacy. 

In a state of legal purity the believer may answer the 
call (adhdn) of the muezzin (mu’adhdhin) who, in the towns, 
calls out from the top of the minaret the formula that invites 
to prayer, and announces that the time for it has come: ‘‘Allah 
is great (four times); I bear witness that there is no other God 
but Allah (twice); I bear witness that Muhammad is the 
messenger of Allah (twice); come to the salat (twice); there is no 
other God but Allah.’’ Outside the towns the believer must be 
his own mu’ adhdhin. 

If the worshipper cannot go to the mosque where he would 
only have to conform to the arrangement of the building and 
the postures of the zmdm, he must first make for himself a 
sanctuary, a femplum. He takes up his position, standing, his 
face turned towards Mecca, where the Ka‘ba is the centre of 
attraction, the gibla of the Muslim world. At the beginning of 
his stay in Medina, the Prophet, by an instinctive or, it may be, 
politic, imitation of the Jews, had #scommended that one 
should pray with the face turned towards Jerusalem. Having 
changed his policy, he adopted as gibla the House of Allah 
which occupies the centre of the mosque of the Holy City. A 
little mosque at Medina preserves the memory of this reversal 
and is called the mosque of the two gibla (jaémt'‘al-qiblatayn). 
The direction in which the gibla lies, which, in towns, is deter- 
mined by the orientation of the mosques, is everywhere else 
fixed by the observations and the opinions of the ‘‘scholars’’. 

When he has decided the direction in which he must face, 
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the worshipper makes certain that the ground around him is 
not defiled and that he may validly perform there the ritual 
of the Prayer. He marks the limit of his holy ground by plunging 
his lance into the ground in front of him, according to the older 
texts, or by the mere laying down of some clearly visible object. 
It is within the point thus marked that he will touch his 
forehead to the ground in the act of prostration. If, during the 
Prayer, a human being or an animal should traverse the 
sacred enclosure, the rite would be null and void. 

Standing, turned towards Mecca, the worshipper repeats the 
call to prayer (:qgama) and puts into words, either sileftly or in 
a low votce, his intention (niya) to repeat, for example, the 
Prayer of the gubh or the zuhr. This intention is essential to 
the validity of the Prayer, and it is well to insist on the import- 
ance of this element of conscious will in each of the rites of 
Islam. 

Then, raising his open hands to the level of the shoulder, 
the worshipper utters the takbir, the formula Allahu akbar, 
‘‘Allah is great’, more exactly, ‘‘Allah is greater’’ (than all 
others). This formula, which is used in many circumstances, 
assumes here a special importance, for it marks the beginning of 
the period during which the worshipper devotes himself 
completely to the observation of the Prayer, and enters into 
communion with the Deity. From that instant he breaks off all 
connection with earthly affairs; a word or a gesture foreign to 
the ritual cancels the Prayer, for they interrupt the union of 
the worshipper with Allah. Muslim jurists have accurately 
defsned the importance of this formula, and have called it 
takbir al-thram, that is to say, ‘‘recitation of the takbir of 
sanctification’. 

Still standing, the=teft hand placed in the right, the wor- 
shipper recites the first chapter of the Qur’an, the Fatiha. He 
then inclines the upper part of the body, repeating another 
takbiy, and places the palms of his hands on his knees in an 
obeisance called vukié‘, he then resumes the erect position 
(¢‘téddl). He then assumes the posture of greatest surrender to 
Allah, the ‘‘prostration’’ (suj#d), which is, so to speak, the 
culminating point of the Prayer, and appears to correspond to 
the Christian attitude during the elevation of the Host. The 
worshipper then kneels on the ground, then stretches out his 
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hands and, between them, touches the ground with his brow, 
at the root of the nose. He then raises his body, but remains in 
a kneéling position, his hands stretched along his thighs, in a 
“‘sitting’’ (julds or qu‘tid) position. Then he prostrates himself 
a second time, this being, as the first time, preceded and 
followed by a takbir. ? 

Those successive postures, from the recitation of the 
fattha to the end of the second prostration, constitute a whole, 
called vak‘a (plur. raka‘at), and each of the daily Prayers 
contains a ritual number of vaka‘at. The Prayers of the zuhr, 
the ‘asf; and the ‘7shd, of which the ‘‘moments’’ are prolonged, 
have four raka‘dat, those of the subh and the maghribs the period 
of which is shortened by the necessity of avoiding any coinci- 
dence with sunrise or sunset, have two and three raka‘at 
respectively. Each group of two vaka‘at concludes, in obedience 
to the Sunna, with the recitation (tashahhud) of the Muslim 
confession of faith (shahdda). 

When the last rvak‘a is ended, the worshipper, after the 
second prostration, resumes the julas position; he then repeats 
an obligatory shahdda, then the formula of the intercession for 
the Prophet (salla lahu ‘ala sayyidind Muhammadin wa 
sallam). Then, turning the head over the right shoulder, then 
over the left shoulder, the worshipper pronounces the formula 
of the salutation, the taslim: ‘‘May the salutation rest upon you, 
and the mercy of Allah’’ (al-saldmu ‘alaykum wa rahmatu 
lah). This formula ends the sacred period (hrdm al-salat) 
that the ¢akbir al-ihrém had opened, and, for this reason, it has 
been given the name of ‘‘the salutation of the de-sanctification”’ 
(taslim al-tahlil). If the worshipper remains in the mosque in 
order to perform the supplementary devotions, he may break 
off occasionally to converse with neighDours, give orders, etc.: 
he is desanctified. 

The rites just described are completed, in the case of pious 
persons, by the recitation of invocations and verses of the 
Qur’an, the number and variety of which depend on the 
religious culture of the worshippers and the rite (madhhab) 
to which they belong. Muhammad recommended, in addition, 
the voluntary performance of supererogatory Prayers (ndfila, 
plur. nawéfil). 

The Prayer is therefore an individual religious act which the 
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believer must perform alone and wherever he may be. But, 
preferably, it should be performed in company (jamd‘atan), 
that is, under the direction of a pious Muslim, learneél in the 
ritual, behind whom the worshippers take position in parallel 
lines, and whose gestures they copy. This prayer leader, the 
tmam, laas, it should be noted, no religious character; he has 
undergone no initiation; he is not a clerk. The imam is a man 
who, in private life, practises any profession whatever, it may 
be a very humble one, but who is put over his co-religionaries 
only because of his reputation for knowledge and piety. It is 
also recommended that the faithful should so gatheftogether 
in a mosque where the material installation of the edifice is so 
arranged as to’remove the most serious risks of invalidation 
of the Prayer. It is a collective duty of Muslims to ensure, 
by the presence of a certain number of them, the celebration 
in the mosque of the daily prayers. 

Once a week, on [riday, at the hour of the zuhr, the faithfu] 
must take part in a special ceremony, the ‘‘Friday Prayer’ 
(salat al-jum‘a),; during which the shops in the stiqs are closed 
and economic life is suspended. A general purification (ghust) is 
recommended in preparation for it and the donning of newly 
washed garments: this is a rule observed by Muslims who 
have ‘‘good manners’’ and who, in the towns, throng to the 
hammams on Friday morning. 

The essential element of this ceremony is a sermon (khutba) 
preached by a special imam called tmam khatib. This khutba 
is in reality made up of two parts (khutbat al-na‘t, and khutbat 
al- wa'‘z), which include: the first, a general eulogy, the formula 
for which is almost uniform, and the second, pious exhortations 
in which the khattb can display his eloquence, unless he prefers 
to repeat one of the medel addresses of which special collections 
have been made. The Prayer of the zu¢hr with four raka‘at 
is not held on that day; or at least it is made up of only two 
obligatory raka‘at which come immediately after the khutba; 
but the traditional usage is that two more raka‘at should pre- 
cede the khujba. 

In the first khutba the worshippers pray that the blessing of 
Allah may be on the reigning sovereign: this old custom was an 
important practical act, for it was the public manifestation by 
means of which the people not only publicly recognised an 
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individual to be their immediate ruler, but also acknowledged, 
together with him, the sovereignty of a higher chief, a caliph. 
When, mm 1183, the Spanish traveller, Ibn Jubayr, is present at 
Friday Prayer in the mosque at Mecca, the khatib calls down the 
blessing of Allah on the amir of Mecca, then on his mighty 
sovereign lord, Sultan Saladin, and lastly on the ‘Abbasid 
Caliph to whom the latter has promised his homage and his aid. 
In the Muslim world the name of the Turkish caliph dominated 
the khutba, save in those countries of which the ruler, like the 
Moroccan Sharif, lays claim to the title of amir al-mu’minin, 
‘‘Princeof all Believers’. Since the fall of the caliphate the 
ritual varies. Algeria and Tunisia have a common form of 
praying for, and calling for blessings on, the Muslim com- 
munity and its masters. The Wahhabites pray for the ‘‘King- 
Amir’’. In Egypt there is also a common formula which follows 
the name of the Egyptian King. In the Sudan prayers are still 
said for the four orthodox caliphs. 

The ceremony of the ‘‘I'riday Prayer’’ must be performed 
in the presence of at least forty worshippers; ‘it is permissible 
only in cities of some size, where the community is large 
enough to ensure that it will be celebrated with due solemnity. 
Large cities only are allowed several mosques authorised for 
the khutba, provided the number of the faithful is too great to 
permit of their gathering together in any one of them. The 
mosques in which Friday prayers are said are called jamz’, 
plur. jawamr'). 

The origins of the mosque are complex. They are not 
imitations of the temple at Mecca which consists essentjally 
of the Ka‘ba with Zamzam, which the caliphs later caused to be 
surrounded by a large courtyard, enclosed within encircling 
galleries. The mosque, according to the.Muslim tradition which 
we must partly accept, has grown out of the court in which, 
before the house of the Prophet in Medina, the faithful gathered 
for the Prayer, to listen to the Revelation and to receive the 
exhortations, a part of which was soon roofed in by an awning 
so as to protect the worshippers from the sun’s heat or foul 
weather. To some extent also, the mosque was modelled on the 
Christian churches which were greatly admired by the first 
conquerors, who adapted a number of them to suit Muslim 
usage. 
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The mosque is a rectangular construction comprising a 
court (sain) and a covered hall which, in the older buildings, 
has a flat roof resting directly on columns or pillars, plaged on 
the abaci of the capitals of the columns. Finally, the vaulted 
cupola made its appearance in several parts of the mosque. 
The orientation of the building is determined by the direction 
in which Mecca lies; the Ka‘ba is the gibla of the Muslim world. 
An apsidiole, a curved recess, is sunk in the middle of the rear 
wall of the mosque, at the far end of the hall of prayer, marking 
the direction of the gibla, so that the worshippers may assume 
the correct position for the Prayer. This apsidiole, which is 
more or less richly ornamented with marbles, mosaics, stucco 
carvings, or tiles? is the mzhrab. It was an offence to the eyes of 
the pure worshippers of the Umayyad period, as being an 
innovation borrowed from the Christians, recalling the recesses 
for the reception of the images of saints, or a bishop's stall. 

The pillars or columns form, at the same time, aisles that 
extend from the court to the wall of the qzbla, and galleries at 
right angles to them, in which the worshippers form long lines 
parallel to this wall. The hall of prayer, in the majority of 
mosques, is wide open to the court from which it receives the 
light and air that has direct entrance only through narrow 
claustra piercing the three walls. Through these pass con- 
centrated rays of light which play over the decorations of the 
pillars and on the carpets that cover the floor. In the more 
handsome buildings the walls, bare on the outside, are covered, 
within the hal] of prayer, with plaques of marble, with mosaics, 
porcelain tiles and stucco carvings. The roofs are flat and lead 
covered, or domed, or composed of arches covered with lead or 
green tiles. The court is surrounded by galleries of little depth, 
on which the worshippess like to sit. It is into the court that 
the main gate usually opens, under the minaret or beside it; 
direct entrance from outside into the hall of prayer is provided 
by two doors facing each other. 

The central aisle that runs from the court to the mthrdb is, 
generally, wider than the secondary aisles and of the same 
width as the gallery which forms, along the wall of the q:bla, 
the far end of the hall of prayer and which is a transept. The 
intersection of those two galleries is, therefore, a square, or 
at least a rectangle, which, frequently domed, is specially 
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decorated. It is there that the floor is covered with the best 
mats or the newest carpets. The light cluster, which depends 
from the vault, is sometimes still a beautiful example of the 
work of the old coppersmiths. It is there that the imam 
(antistes) ‘‘places himself at the head’’ of the worshippers to 
conduct the Prayer, surrounded by the most important per- 
sonages of the neighbourhood or of the city. 

The caliph who, in person or through his representative, 
presides over the solemn Friday Prayer, abandoned, in the 
early days of Islam, the custom of taking his place amidst the 
faithful; t. the protection provided by his guard he added that 
of an enclosure of wood, a magstra, on the construction of 
which the cabinet makers of Islam expended ‘every resource 
of their art. Women were admitted to the mosques, shut up in 
similar enclosures, in those cases in which the galleries were not 
reserved for them. The magqsiéra of the Prince surrounded, in 
.front of the mikrab, a space entered by a special door com- 
municating with his palace, either directly or through a long 
gallery. 

The pulpit (minbar) is placed to the right of the mzhrdb; it 
could be a wooden erection mounted on wheels, as was the 
antique minbay in the Ka‘ba. Several fine parts of pulpits of 
the 12th to the r4th centuries are still in existence. Those 
movable pulpits were, during the week, pushed back against 
the wall of the gibla, and were pulled into place for the celebra- 
tion of the ritual Prayer. There were also fixed wooden pulpits, 
or there might be an erection of stone or marble like the pulpits 
of the present day Orient. The pulpit-platform of the Prophet 
became a stool with three steps. Under the Umayyads it grew 
into a ladder of nine steps, the lowest of which was surmounted 
by an arch. The pulpit is for the sole use-of.the imam appointed 
to pronounce the khufba, either on Fridays or on fast days. 
In important mosques a fixed wooden platform is erected in 
one of the bays next to the mzhrdab; there it is that the reciters 
of the Qur’an, the hazzdbin, take their place for the ceremonies 
during which, the whole Qur’an having to be recited rapidly, 
each hazzab recites a different portion (4226) of it. 

The anterior bay of the hall of prayer opens into the court 
of the mosque, the sain, which is usually paved with enamelled 
bricks. Sometimes trees and bushes add the beauty of their 
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foliage to the ornamentation of the building. A basin and 
fountain are in the centre of the san. This court is often 
surrounded, on the three sides exterior to the hall of prayer, by 
one or several open galleries which are screened to the outside 
by the wall that encloses the mosque. Side doors, in many cases, 
give direct entrance into the hall of prayer. But the principal 
entrance is usually that which admits to the court. Those gates 
or doors, which are made of carved wood and are often covered 
with sheets of worked copper, are sheltered by porches orna- 
mented with stucco or porcelain tiles. Near the doors im- 
portant mosques have dependencies, latrines with sunning 
water and, special installations for the carrying out of the 
ritual ablutions. * 

The mosquc is surmounted by a tower, the minaret (manidra, 
ma’ dhana, sauma‘a), crowned by a gallery from which the muez- 
zin broadcasts over the city the five summonses to the daily 
Prayers. large mosques have several minarets, usually placed 
at the corners of the building. Their shape, their decoration, 
and the materials used in their construction, brick or stone, 
vary with the resources and the traditions of the country. Jn 
Syria, Egypt, and in the West, the minarets were square towers 
containing rooms that could be used as dwellings. In Persia 
and Turkey, they are cylinders containing only the stair that 
gives access to the muezzin’s chamber. Those two shapes, and a 
polygonal type, have been combined in certain oriental minarets 
having a square base, passing into an octagon, and ending in 
cylindrical form. The top, which, in the Maghrib, is capped 
by a, lantern surmounted by a ball of yellow metal, is, in the 
Fast, of varying designs. 

To the mosque there ts often attached a room into which the 
dead are borne (bayt aljand'iz); it is placed near the mihrdab. 

The mosque is the central edifice of Muslim life. At the hour 
of each Prayer a certain number of worshippers assemble there, 
finding in it the conditions of legal purification, of certain 
orientation and of quiet, that ensure the validity of their 
Prayers. Teachers gave, within its walls, and still give, in- 
struction. There, the qadi was formerly accustomed to give his 
audiences. For the traveller it is a meeting place and, at times, 
a home. 

Mosques were neither maintained by the State nor served 
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by public officials. ‘ihe foundation of a mosque by a ruler, or by 
a wealthy private individual, was always accompanied by the 
setting up of an endowment, in the East wagqf, plur. wuqéf, in 
the Maghrib habs, plur. hubtis, pronounced habiéis, which pro- 
vided funds for the repair and maintenance of the building, and 
also for the salaries of the staff attached to it. Those endow- 
ments, being usually squandered by the administrators (nézi7), 
great personages, desirous of winning the divine favour and a 
reputation for generosity, would endow them anew: otherwise 
the mosque would become a ruin. The ndzir of the wuquf of 
the mosere had in his own hands the supply of materials and 
the appointment of the minor staff: porters, sweepers, lamp 
cleaners, etc. In the ‘‘cathedral’’ mosques (jawam1'), a direct 
or delegated nomination by the sovercign selected the imam 
khatib as well as the ordinary imams and the muezzin. The 
Prophet had, indeed, been the first 7mdam and the first khatib of 
the Muslim community; and his successors, the caliphs, had 
preserved the custom of celebrating the Friday Prayer in the 
great mosque of Medina, Damascus, or Bagdad. They dele- 
gated this function, as we have already pointed out, to the 
provincial governors who, in their turn, passed it on to per- 
sonages of note. This example was followed by lesser, more or 
less independent, sovereigns, into whose hands crumbs of the 
caliph’s power had fallen. The imams of the smaller mosques 
were chosen, on the authority of a general and remote delegation 
of the powers of the prince, by the governors, the qadis, or the 
imams of the large mosques, etc. Custom requires that the 
muezzin should have a sonorous voice and, if possible, that 
he should be blind, a so frequent occurrence among peoples who 
inhabit dusty lands: it is feared that he may cast his eyes on 
the balconies, the common tesort of the women. 

The ritual Prayer being the essential ceremony of the 
Muslim cult, it is usually celebrated when it is a question of 
begging the protection of Allah from any present or threatening 
calamity. 

The disappearance of the moon or of the sun as a result of 
an eclipse is averted by the ‘‘Prayer of the Eclipse’ (salat 
al-khustf, or al-kusiif, according as it is the moon or the sun 
that is involved); they differ from the Friday puaye only in 
the wording of the kAufba. 
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Everywhere the fruitful rains are neccessary to the life of 
Nature, and nowhere more so than in the lands that saw the 
birth of Islam and throughout which it first spreatl. The 
‘“‘Rogations’’ for rain (saldt al-istisqa’), drawn up by Islam, 
have therefore, like the Christian Rogations, taken the place 
of anciert local rites. But the Muslim rite has not, like that of 
Christianity, kept the poetical form of the old customs. It 
consists merely in a Prayer, analogous to that of Friday, but 
preceded by three days of pious exercises and fasting. A wooden 
board, on which are inscribed Qur’anic verses suitable to the 
occasion, is erected on the summit of the minaret of thcnosque. 
At the ené of the khutba the worshippers undo their garments, 
turn them inside ‘out, and put them on upside down: that is the 
only ancient rite that has been incorporated into the official 
ceremonies. The essential rites, in the eyes of the masses, are 
the practices of sympathetic magic that use water to summon 
the waters, such as the plunging of living beings or stones into 
watercourses, and those in which cows, the representatives on 
earth of the rain-filled clouds, take part. Such practices are 
followed by the common people in addition to any truly 
religious mediation. 

The pilgrimage is an institution of peculiar interest to the 
Muslim religion. Firstly, because it is a revival and a syn- 
cretism of ancient rites common throughout the Semitic Fast; 
and also because, gathering together in a great annual assembly 
a throng of several tens of thousands of the faithful from all 
parts of the world, it is the only real bond that unites the 
different Muslim communities, and the only opportunity for a 
Pan-Islamic reunion. Geography, even allowing for the 
improved communications of the zoth century, has singularly 
isolated Mecca, and the climate is hardly conducive to its 
becoming a centre of intellectual life. But the city that pos- 
sesses the House of Allah is none the less a mighty centre of 
attraction. We shall dwell here a little on the ceremonies that 
take place within its walls. 

The Mecca practice formerly made a clear distinction 
between two kinds of ceremony: those that took place around 
the Ka‘ba and in its immediate neighbourhood, the ‘umra; and 
those of which localities near Mecca were the scene, ‘Arafat, 
Muzdalifa and Mini, that is, the hajj. The ‘wmra is Qurayshite 
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and belongs solely to Mecca; the hajj is of the Hijaz. The 
Mecca siiras of the Qur’an do not mention the fa77 but even the 
earliest of them testify to the veneration which Muhammad 
felt for the Ka‘ba, the protector of the Qurayshites, their 
caravans and their wealth. There is no reason to doubt that 
Muhammad prayed to his God before the Ka‘ba. It is true 
that, during the last period of his stay in Mecca, he turned his 
face towards Jerusalem; but it was not long before he once 
more faced the Ka‘ba, at the same time working it into a cycle 
of Abrahamic traditions which he thought would prove attrac- 
tive to fews and Christians: Zamzam had sprung forth in order 
to give to drink to Agar and Ismael, the latter of évhom had 
then helped Abraham to build the Ka‘ba, te true House of 
God. Muhammad’s revised plans reverted to the memories of 
his youth in his desire to restore to Mecca its high place as holy 
ground. Head of a community that grew continuously as the 
Bedouin tribes came to adhere to it, Muhammad fitted the 
ceremonies of the fajj also into the biblical legend and intro- 
duced into them the sacrifice of Abraham. The Medina siiras 
of the Qur’an imposed the pilgrimage as a duty upon all 
Muslims. Muhammad, anxious to enter his native city as master, 
but peacefully, referred to the ‘wmra and the haj7 in his nego- 
tiations with the Qurayshites in seeking to persuade them to 
allow him to enter freely at the head of his followers. In the 
year which followed the fruitless attempt of Al-Hudaybiya, 
he carried out an ‘#mva in empty Mecca, and then finally, in 
630, after the conquest of the city, he celebrated an ‘umra and 
a hajj in which tradition claims to find the rules which ,have 
fixed the form of the Muslim pilgrimage, seeing in them a 
combination of the two earlier rites, brought together by the 
fugaha’,, and constituting the most. imaportant ceremony of 
Islam. 

The ‘wmra, that is to say, the rites that are performed at 
Mecca around the Ka'‘ba, has therefore been introduced into 
the group of ceremonies that constitute the Muslim pilgrimage 
(a77). But, in 1184, it was still an independent Mecca festival, 
celebrated by the whole population of the town in the first 
month of vajab. However, the orthodox teaching has striven 
hard to destroy it as a separate ceremony, and tolerates it only 
as a Supererogatory act which may be performed at any time 
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during the year, except in the two aj77 months, dhu lqa‘da and 
ahiu lhijja, or one which can serve the newcomer to Mecca as a 
salutation to the mosque and the sacred territory. a 

A short description of the holy places will simplify our 
explanation of the ritual of this double ceremony which has 
become an integral part of the pilgrimage of the Muslim whom 
we shall accompany, from the day of his setting out until his 
return to his family. 

In a harsh, sun-scorched region, a valley runs down between 
the red mountains on which no tree nor any grass grows. When 
the violent thunderstorms that bring to mind the dektge of old 
burst overhead, then, for several hours, the valley is swept by 
raging waters, Which furrow and lay waste a soil that cannot 
absorb them. Here and there, however, there are cracks in the 
hard surface, and the waters find their way into them, and so 
form the subterranean pools that feed the few permanent 
springs that the valley holds. Zamzam is the most abundant 
and the most precious in spite of its hard chemical composition. 
Around it, and dn the road that extends along the Red Sea from 
Syria to the Yaman, men have built Mecca. Muslim tradition, 
seeking to connect with the memory of Abraham the whole 
religious history of the H1jaz, has shown Agar, abandoned with 
Ismael in the desert, running from one hill to the other, calling 
for help, and the angel Gabriel causing the spring to leap from 
the soil beside the child who was to be the ancestor of the 
peoples of Central Arabia. It is to Zamzam, too, that, by the 
same tradition, Abraham came and rebuilt, with Ismael’s 
help, the House of God (bayt Allah), the Ka‘ba, on the very 
spot on which it had been built by Adam, only to be swallowed 
up and destroyed by the Flood. 

The Ka‘ba, a squgreeenclosure, bounded by a stone wall, 
roofed at a remote period with palm branches, later surrounded 
by a sloping terrace, suffered, according to Islamic tradition, 
from the irreligiousness of the Qurayshites who filled it with 
their idols, until the day when Muhammad broke them, and 
made an empty place of the House of the invisible and far-off 
Allah. Today it is a large cube (ka‘ba) of undressed stone, 
without any definite ornamentation, twelves metres long, by 
ten broad and six metres high. A sloping terrace drains the 
rain waters into a gutter of wood covered with gold-gilt metal 
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(mi'zab), with its outlet beyond the north-west face of the 
structure. Its four faces are entirely covered by a material 
woven éf cotton mixed with silk, green in colour, the ‘‘vesture’’ 
(ktswa), which is made in Cairo at the expense of the sovereign, 
and sent each year with processional pomp, at the period of the 
pilgrimage, together with the mahmal, the symbolic palanquin 
that seems to represent the King’s majesty. At two-thirds of 
its height the k¢swa has inset a wide band of black material on 
which are embroidered verses of the Qur’an relating to the 
Ka'‘ba. This is the ‘‘girdle’’ (hizdm) of the temple. The vesture, 
which tlit Ka‘ba casts off each year, is not lost: the Bani 
Shayba, an old Qurayshite family, which has the, traditional 
duty of guarding the House of Allah, present’ a few beautiful 
fragments of it to those great personages to whom they owe 
honour or thanks for gifts received, and carry on a lively trade 
in the remaining pieces, these being offered for sale in the small 
shops that surround the mosque. 

At the south-east corner of the Ka‘ba, the black stone 
(alhajar al-aswad) is embedded in the wall at a height of a metre 
and a half above the present soil level. It is a piece of soft 
granite which has been broken, either by the Qarmats when 
they carried it off to Lahsa, or as the result of a local accident. 
The pieces have been joined, and the whole thing (forty centi- 
metres in diameter) is surrounded by a silver frame ten centi- 
metres broad. 

To the right of the corner at which the black stone is situ- 
ated, at the beginning of that side of the Ka‘ba which, in a 
northward direction, ends in the ‘‘angle of ‘Iraq’’, is a door of 
the temple, raised two metres above the ground outside, and 
reached by a portable wooden stair of four steps. The Ka'‘ba is 
open to the faithful during the year on a*few fixed dates, but, at 
any time, the Banii Shayba grant admittance to generous 
persons. The days of public entry to the Ka'ba are also, for 
this numerous family, days of blessing, seeing that they scll 
the right to pray on the spot on which the Prophet prayed, to 
participate in the sweeping and washing of the temple, to carry 
in the water of Zamzam used for washing it, and so on. This 
water drains into a kind of trough placed on the right of the 
door and on the outside of the wall, a position that had once 
been occupied by the magdm Ibrahim. 
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A very old sacred stone is also pointed out on which, 
according to Muslim tradition, Abraham climbed when laying 
the upper courses of the Ka‘ba, and from which he summoned 
the future generations to the fa7z. The prints of his feet are 
still to be seen. The *xaqdm is today at some distance from the 
wall of the Ka‘ba, inside a pavilion of stone and metal: people 
come to touch and kiss the outside of the maqam. 

Between the ‘Iraq corner and the Syrian corner (al-rukn al- 
shami) extends a kind of annex of the Ka‘ba, enclosed within a 
semicircular wall which leaves an open passage in front of the 
two corners of the temple. This is the /zjv, where#tradition 
places the graves of Hagar, Ishmael and numerous prophets, 
and where it is Said that Hagar’s sheep were folded. Tradition 
adds that the hijv was once a part of the Ka'‘ba, the ground it 
encloses being looked upon as equally holy with that of the 
House itself. 

On the face between the Syrian corner and the Yamanite, 
the fourth angle of the Ka‘ba, and symmetrically placed with 
reference to thé black stone and the temple door, tradition 
preserves the memory of a second sacred stone and the traces 
of a second door, constructed at the time of the rebuilding of 
the Ka‘ba by ‘Abd Allah b. Zubayr, and walled up again by 
Al-Hajjaj. 

The Ka‘ba is surrounded by a sort of ellipsoidal roadway, 
paved with stone flags (the matdf), on which the pilgrims make 
the ritual circuits (tawaf). It lies below the level of the floor 
of the Ka‘ba and also below that of the vast courtyard of 
the ynosquc, for it was on this level that the torrents, gushing 
down from the mountain, often passed and cut deep into the 
soil. 

Outside the matdf,and opposite the corner at which the 
black stone is fixed, there rises the domed pavilion, the qubba of 
Zamzam, which shelters the broad lip of the well in whose depths 
flows the sacred spring. On the great days of the pilgrimage it 
is hither that the crowd of pilgrims throngs, eager themselves 
to draw, as the Prophet did, the holy water in the buckets 
pendant from the cords which, by the friction of centuries, 
have filed and cut deep hollows in the stone parapet. Fortunate 
those pilgrims who succeed in fetching up water enough to 
drench their garments; nay, even to soak into their very souls! 
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Others come to dip their grave clothes in the well, drying them 
afterwards on the gravel of the great court. The water of the 
spring is sold, too, in flasks of burnt clay, the sale of which is 
a perquisite of the Corporation of the Servants of Zamzam 
(al-Zamzamiyin). Attached to the qubba is a storehouse in 
which the articles belonging to the mosque are housed: A stair 
leads to the terrace from which the muezzin of Zamzam 
intones the first call to prayer. He used to fix the time for this 
after consulting various antiquated instruments, which had 
been replaced by a chronometer regulated at Greenwich. 

Besid@ the qubba of Zamzam rises a witness to the gate 
giving entrance to the original precincts of the mosque, the 
arch of the Gate of Banii Shayba. Farther on, close to the 
qubba of the magam Ibrahim, and outside the matdf, is to be 
seen the pulpit (mnbar), from which the imam delivers the 
Friday khutba. This pulpit which, since the reign of the Osmanli 
sultan Sulayman, towards the year 1560, is of stone and marble, 
and therefore a fixture, was, before that, made of wood and 
mounted on wheels. For the khutba it was pushed back against 
the wall of the Ka‘ba. It is also outside the matdf that three 
small pavilions have been built for the use of the imams of 
the Hanafite, Malikite, and MHanbalite rites. By special 
privilege the Shafi‘te imam celebrates the Prayer behind the 

am. 

The little temple and its dependencies are surrounded by a 
vast court, the soil of which is covered with small pebbles and 
intersected by flagged pathways. This is the san of the mosque, 
bounded by covered galleries of several tiers of arches, of 
irregular shape and size. The sakn measures approximately a 
hundred metres by a hundred and sixty, almost the dimensions 
of the inner court of the Louvre. The grlleries arc pierced by 
twenty-two doors, of which the chief are Bab al-saldm, the 
‘Door of the Salutation’’, to the north-east, and Bab al-safa’, 
to the south, opposite to the corner of the black stone. _ 

This door gives access to al-safa’, the little elevation 
which, with al Marwa, to the north-east of the mosque, marks 
the limit of the mas‘a, the track which, in imitation of Agar, 
or rather following an old ambulatory rite, the pilgrim must 
traverse seven times, increasing his pace between the two 
corners of the mosque. Stairways of a few steps lead to the 
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tops of the sacred hillocks. The old track, once the bed of the 
torrent, which skirts the mosque on the eastern side, is today 
the street (Shdri') of the mas‘d, a long line and then a lane 
of shops, in which those of the barbers stand out, being 
continuously besieged by the pilgrims who have adopted the 
rite of the pilgrimage in tamattu'. 

Many sacred dwellings, and the cemetery tombs attract 
those pilgrims who are able to prolong their stay in Mecca; but 
such “‘pilgrimages’’ have no ritual character. 

The pilgrims visit the cemetery of Mecca, as they do those 
of Medina, Bagdad, Damascus and Cairo, because thew believe 
that they find in them the tombs of the Companions of the 
Prophet, as well as of other venerable personages. They reckon 
that the invocations they address to God in their favour will 
bring them in exchange a precious baraka. At one time pious 
visits were paid to the house of Khadija, the Prophet’s first 
wife, then to the house of his birth, the house in which he 
gathered together his disciples, the dwelling of ‘Ali, etc. The 
Wahhiabites, in’the course of their invasion of Mecca in 1803, 
had claimed to have destroyed those idolatrous sanctuaries; 
today, peaceful masters of Central Arabia, they forbid all 
demonstrations that have the character of a personal worship 
of Muhammad and of his family. They have also reacted 
against some of the money-making customs. 

The district surrounding Mecca is holy ground. Its boun- 
daries are marked, in accordance with the Muslim tradition, 
by the points at which the devils halted on seeing the fire lit by 
Absaham on Mount Abii Qubays, above the holy city. It is 
really, therefore, the space enclosed within the radius of the 
light of the sanctuary. At those points heaps of stones, now 
replaced, it seems, by pillars or columns, gave notice that one 
had entered the Aaram. The conception of holy ground is not an 
Islamic novelty; it was current in ancient Arabia, where the 
holy places of the gods were surrounded by reserved lands on 
which the beasts that were consecrated to them grazed in peace. 
The haram of Mecca is protected by interdictions, by tabus. 
Within it the native animals must not be interfered with, with 
the exception of a few harmful species, and vegetation of 
natural growth must not be cut. Even the soil must be re- 
spected, for no grain of it must be carried outside the haram. 
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Those interdictions are of general application, must be obeyed 
by all, and are quite independent of the regulations that 
govern the ceremonies of the pilgrimage. They explain why 
entry to the territory of Mecca is strictly forbidden to non- 
Muslims. 

It is the duty of every Muslim to undertake the pilgrimage 
to Mecca once in his lifetime, but there are conditions: he must 
be adult, in good health physically and mentally, and have 
means enough to meet the expenses of his journey while main- 
taining his family during his absence; the route he has to follow 
must be a safe one, etc. A woman may undertake the hajj only 
with the permission of her husband or of her guardian, and 
must either be accompanied by her husband vr be under the 
protection of another. A Muslim may also delegate to another 
believer the accomplishment of the pilgrimage in his stead, and 
the deed will be put to his credit and not to that of his sub- 
stitute; the latter must, in all cases, make it clear, when 
performing the rites, that what he does is not done for his own 
benefit, but for that of another. If a believér dies without 
having done the hayj and has omitted it without legal cause, he 
remains guilty of a sin that will be put in the balance on the 
Judgment Day. It is therefore essential to his eternal happiness 
that, after his death, the #ajj should be undertaken in his name 
by a substitute. He may include in his will the clauses necessary 
to provide for the expenses involved, and, if he has omitted to 
do so, his heirs will be doing an act of piety if they make good 
his omission. 

A number of important people have taken steps to arrange 
that their dead bodies should undertake the pilgrimage, 
followed by burial in Mecca or Medina in holy ground. The 
Shi'ites seek their last abode beside the saints of their sect, at 
Karbala’, or at Mashhad Tis. 

Every traveller who leaves his home and dares the 
mysterious dangers of the way, protects himself against them 
by propitiatory rites; for the pilgrim these are specially impor- 
tant. In crossing the threshold of his home he must do so with 
the right foot first. He goes to the mosque and celebrates a 
Prayer of two raka‘at; his friends follow him with their bless- 
ings, and, throughout the journey, he calls constantly to mind 
the sacred act that he is striving to accomplish. But it is only 
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on the borders of the holy ground that his pilgrim réle truly 
begins. 

Indeed, before reaching the limits of the holy gropnd, he 
finds, on one or other of the tracks that end in Mecca, stations 
(migqat, plur. mawagqit), the position of which has been deter- 
mined by the post-prophetic traditions: one hadith fixes, for 
example, the stopping place of the pilgrims from ‘Iraq, a 
province that was conquered for Islam only after the death of 
Muhammad. The present day names of the mawdaqit do not, 
however, correspond with those of the traditional texts. It is at 
such a stopping place that the pilgrim must acconaplish the 
rites thatsmake him fit for the sanctuary. 

We have already said that the ceremonies of the Prayer are 
set within a ritual of sanctification (¢hrdm), and of de-sanctifi- 
cation (¢ahlil); in an abstract form the worshipper enters into 
communion with the Divinity. In the haj77 or the ‘umra, it is 
materially that the pilgrim approaches the ‘‘House of Allah’, 
the Ka‘ba. He introduces his real self into the presence of God. 
The rite of the passing over, the sanctification, the :hrdm, the 
change of personality, assumes thus a more concrete form than 
in the Prayer, and the mere utterance of a formula is not 
enough. The pilgrim must, or rather ought to, for the rule 
admits of some modification, don a holy costume of archaic 
garments: a band of stuff around the loins, reaching to just 
above the knees, the zzév, and another about the shoulders, the 
vida’; on the fect leather soles fastened with straps of the same 
material (ua‘l): that was the classic costume of Abraham, the 
‘Father of Islam’’. It is still that of many of the inhabitants of 
the lands bordering on the Mediterranean, and of the deserts of 
Arabia and Syria. The ‘wmra is first completed, followed by the 
de-sanctification at Mecca, and, on the seventh of the month of 
dhu I-hijja the zkrdmis renewed for the purposes of the ha7j, with- 
out meanwhile going beyond the holy ground. In practice the 
givan is the pilgrimage of the specially pious who arrive in 
Mecca a short time before the beginning of the hajj; the ifrdd is 
that of the faithful who arrive at the last moment; the tamattu' 
that of the travelling Muslim or merchant who performs the 
‘umra on reaching Mecca, some considerable time before the 
date of the ha7j. 

Wearing the thrdm, the pilgrim dedicates to Allah the 
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victim which he leads to the Mina sacrifice; he marks the 
consecration by a visible sign which is a survival from pre- 
Islamic. Arabia. The modern Bedouin, like his ancestor, like 
many men in every country, marks the beasts of his flock with 
a special mark, called wasm. His ancestors made special marks 
on the hide or on the ear of the exceptional beasts that they 
offered to the gods, and which were thenceforth freed from the 
yoke of man. It is this ancient rite that the pilgrim follows 
when cleaving the hump of the camel that he is about to 
sacrifice to Allah, and when he fastens about the neck of a 
bovine Victim a neckband (taglid), made out of two sandals 
united by a leather thong or palm fibres, in memory, doubtless, 
of the time when he presented himself stark rfaked before the 
House of Allah. 

From then on, sanctified, the pilgrim is subject to various 
personal tabus which are a consequence of the ceremonies he 
has performed when assuming the thr@m, and which have 
nothing to do with the territorial rules prohibiting hunting, 
etc., already described. He must abstain from ‘sexual relations 
and everything that may lead up to, or give an opportunity for, 
such relations, such as perfumes, swect-smelling oils, jewels, 
etc. He must neither cut nor pluck any hair from head or body, 
nor pare the nails of his hands or feet. This second prohibition 
is a preliminary to the sacrifice of the hair of the head and the 
nails, symbolic of that of the person himself. There would be 
no absurdity in thinking that the first of those two prohibitions 
was, at one time, a step preparatory to a solemn act of sexual 
intercourse, of holy prostitution. 

The believer enters Mecca by a route that the example of 
the Prophet has marked out for him. Immediately on arrival, 
he proceeds to the mosque, where he makes the circuit pre- 
scribed for new arrivals (fawdf al-qudtim). He enters the mosque 
by Bab al-Salam, taking his first step over the threshold with 
his right foot. Crossing the court, he goes towards the Ka‘ba 
and the black stone; if not prevented by the crowd, he kisses it, 
‘fan act that will give him heavenly delight’. If he is unable to 
do this, he will touch it with his right hand or with the end of 
his staff, which he will then carry to his lips. Then, moving from 
left to right, the worshipper makes seven circuits of the Ka‘ba, 
the first three with a leaping gait which the Tradition, ever 


6 
THE CULT gI 


anxious to wipe out the memory of the most obvious pre- 
Islamic rites, attributes, foolishly enough, to a swaggering 
gait adopted by the Prophet. At the beginning of each circuit 
the worshipper touches the black stone. He also touches, near 
the Yaman corner, the spot to which we have referred as 
recalling the memory of an ancient stone. The Tradition says 
that the ‘Iraq and Syria corners must be ignored, since they 
were not at the ends of the original Ka‘ba, which extended as 
far as h1jr. Having completed the seven circuits, the worshipper 
celebrates a Prayer of two vaka‘at behind the maqam Ibrahim. 

The pilgrim may reckon those circuits as part ofthe cere- 
monies ofthe ‘wmra and the hajj which he proposes to perform; 
for the rite of the tawdf precedes each one of those solemn acts. 
They also include the sa‘y, the race from one to the other of the 
little high places of al-Safa, and al-Marwa, which must be run 
immediately after the fawaf. The pilgrim leaves the mosque by 
Bab al-Safa’, goes up to the first sanctuary, then goes on to the 
second, keeping to the mas‘d, and advancing between the two 
boundary marks next to the corners of the mosque, with a 
swinging stride not unlike that adopted for the first three 
circuits of the tawaf, and which is derived from the same pre- 
Islamic rite. The worshipper has then accomplished one of the 
seven passages of the sa'y. He retraces his steps and repeats the 
course until the seventh time, when he ends up at al-Marwa. 
Verses of the Qur’an and pious formulae are repeated during 
the fawdf and the sa‘y, which it would be beyond the scope of 
this modest book to quote. 

When he has come to the end of those two ceremonies, the 
pilgrim who does only the ‘wmva, and he who does both the 
“‘umra and the ha7j in tamattu‘, desanctifies himself by having 
his head shaved. From that time he is released from all the 
personal tabus that the zkvam imposed, and can enjoy, in the 
Holy City, all the easy pleasures that are organised for his 
benefit. He is recommended to attend the mosque assiduously, 
to contemplate the House of Allah, and to complete super- 
erogatory circuits of the Ka‘ba, as well as to visit the historic 
spots which recall the early days of Islam. The pilgrim in 
givan remains in Mecca without desanctifying himself after the 
*UMra. 


The pilgrimage (haj7) is begun on the seventh day of the 
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month of dhu l-hijja with a khutba, preached in the mosque 
from the pulpit which is placed against the wall of the Ka‘ba, 
by the Hanafite qadi or some person whom he appoints in his 
place. This khutba, which immediately follows the saldat al- 
zuhr, gives counsel to the pilgrims and supplies a kind of pro- 
gramme of the ceremonies in which they are about to take part. 

The following day, the eighth, is called the day of the 
slaking of thirst (yaum al-tarwiya), because, it is said, the 
pilgrim must lay in a supply of water for himself and his mount. 
The throng of pilgrims, on foot, on horseback, on camels, in 
motor-cars, a motley crowd, above whose heads rise the palan- 
quins, and who are preceded by the official processions of the 
two mahmal, the Syrian and the Egyptian, nfove on towards 
‘Arafa, about four hours camel ride distant, passing through 
Mina, a long street through a bare and sterile valley, and lined 
with structures that are used only during the period of the 
hajj. In imitation of the Prophet, the pilgrim performs, at 
Mina, the Prayer of the zuhy and remains there during the first 
hours of the night of the ninth. The length ‘of this stay is, 
however, not determined by any rule. 

The ceremony which takes place during the day of the 
ninth at ‘Arafa is the culminating point of the hazj, and its 
essential moment. If the wuqif of ‘Arafa is omitted the pilgrim- 
age is null and void. Religious practice, careful to save from | 
this misfortune the pilgrim who may have been delayed by 
unforeseen obstacles, has agreed that the pilgrim who is present 
at ‘Arafa at any moment whatever between sunset on the 
ninth and dawn on the tenth would be taken, by a convenient 
fiction, to have completed the wuguf of ‘Arafa. But such delay 
involves the obligation to sacrifice an expiatory victim. 

‘Arafa, where the ceremonies of the .wuqif, the ‘‘station’’ 
before Allah, are celebrated, is a little plain, surrounded, on 
one side, by a semicircle of hills, in the centre of which, upon 
piled up barren rocks, rises the holy mount, the jabal al-rahma, 
the ‘‘mount of mercy’’. Under the ‘Abbasid caliphs, plans had 
been made to bring drinking water to this stifling enclosure, 
where sometimes are to be found crowded together sixty to 
eighty thousand persons, with their animals, tents, food 
supplies, the necessities as well as the refuse of men already 
weakened by a long journey, and with nerves unstrung by 
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religious emotion. But the administrative negligence that is 
one of the laws of the East brought to speedy decay works that 
seem once to have been first class. Educated Muslims have 
protested against a carelessness that threatens the public 
health and which the Wahhabite government is striving to 
overcome. 

It is in the afternoon of the ninth, after the sun has passed 
the zenith, that the wuquf of ‘Arafa, the essential ceremony of 
the haz, begins. The pilgrim stands erect (wagafa) before 
Allah. Pious formulae are recited under the leadership of an 
imam who delivers a solemn khutba, one of the Swur ritual 
khutba of*the haz7. As soon as the sun has set, a very interesting 
ceremony begin§, the origin and meaning of which are uncertain. 
The pilgrims proceed to another valley, called Muzdalifa, 
situated between ‘Arafa and Mina, overshadowed by a height 
called Quzah, a high place already held in veneration in pre- 
Islamic days, where they must pass the night of the tenth and 
accomplish a quick wuguf before the dawn of that day. But, 
although theologians try to resist this custom, the journey from 
‘Arafa to Muzdalifa, at sunset on the ninth, is a mad rush, a 
torrent that flows wildly (1fa@da), in which, every year, there are 
fatal accidents. The wuqguf of Muzdalifa is followed, like that 
of ‘Arafa, by a “‘flight’’ (¢fada) which brings the pilgrims back 
to Mina at sunrise. It is there that the final ceremonies of the 
hajj take place, on the tenth of dhu l-ljja. 

When they arrive at the foot of the steep slope (‘aqaba) 
which leads down to Mina, the pilgrims find themselves at the 
beginning of the road which runs between the buildings of the 
temporary city, and before a stone stele, having in front of it a 
kind of basin. This is the jamrat al-‘aqaba, into which the 
pilgrims solemnly cast the seven little stones that they have 
picked up at Muzdalifa, an action which they accompany with 
the utterance of the formula of the ¢akbir: Bismillaht, Allahu 
akbar!—‘‘In the name of Allah: Allah is great!’’ The meaning of 
this rite, which is observed, in varying forms, throughout all 
the Semitic East and in North Africa, and finds analogies in yet 
other places, is not so clear that we can deal with it in a few 
lines. The Muslim Tradition, moreover, does not burden itself 
with elaborate explanations: Abraham, tempted at this place 
by Satan, and pursued by him, escaped by throwing seven 
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stones, and the present day rite is only an imitation of the pious 
gesture of the ancestor of Islam. The stele is called, in the 
popular language, “the Great Satan’’ (al-Shaytan al-kabir). 
Now it is that the pilgrim sacrifices the victim which he has 
consecrated, either while taking the zhvadm, or during the 
hajj. The head of the victim is made to face the Ka‘ba; its 
throat is cut by its owner or by one of them if, as frequently 
happens, it is common to several pilgrims. Part of the flesh is 
eaten by them, and the remainder distributed among the poor, 
who have come out from Mecca to receive it; a few pieces, after 
having been dried in the sun, are taken away by the pilgrims; 
but the greater part of the animal’s body is left lying on the 
ground, imperfectly buried, and, from this hep of carrion, in 
spite of the dryness of the climate, there emanates a terrible 
and dangerous infection. Yet, for some more days, people 
continue to live in Mina. It is probable that, before Islam, the 
sacrifice took place at a specially appointed place in the 
valley; the Sunna has reacted against the ancient customs by 
declaring that it could take place on any part' of the territory 
of Mina. From this sacrifice the tenth of the month of Dhu 
L-hijja is given the name of the ‘‘day of throat-cutting’”’ (yadudmi ' 
al-nahr). 


Although this sacrifice is not the most important part of the 
hajj, and although the wugqif of ‘Arafa is theoretically the 
principal incident, it 1s the day of. Mina that is commemorated 
throughout the Muslim world. Each head of a family sacrifices 
on the tenth of dhu I-hijja an animal, usually a sheep, which he 
slaughters after having placed it with its head pointing in the 
direction of Mecca, and whose flesh he divides among the poor. 
It is the ‘‘feast of the victims’, ‘td al-ad hd, or ‘‘of the offerings’, 
‘td al-qurban, in Turkish, biiyiik bayram, calied in the Maghrib 
the ‘‘Great Feast’’ (al-‘id al-kabir). 

After completing the sacrifice, the pilgrim puts himself into 
the hands of one of the numerous barbers, whether professional 
or temporary, who fill Mina on that day. He has his head shaved 
and his nails cut. This bodily waste is carefully buried. From 
that moment he is partially desanctified. He is in the tahallul 
al-saghir; but the sexual tabu still remains with its conse- 
quential prohibitions, that of perfumes and the rest. And, as if 
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this necessary consequence of sanctification had some unknown 
connection with the Ka‘ba, it is not cancelled, the pilgrim is not 
entirely desanctified, does not enjoy the éahallul al-kabir, until 
after he has completed, at the House of Allah, the’ circuits 
called tawaf al-ifada, because of the fact that they are com- 
pleted after a ‘‘flight’’, a rapid journey from Mina to Mecca. 
They must be followed by a sa‘y between al-Safa’ and al- 
Marwa, if this has not been done at the beginning of the hajj, 
that is, if the pilgrim has done the ‘wmrva and the hajj in girdan. 

Modern usage considers that the pilgrim has then completed 
the ceremonies of the pilgrimage (mandstk al-hajj), apd that he 
may either return home or remain in Mecca, where he has the 
choice of amusing himself, of indulging in pious exercises, or of 
engaging in trade. But this rule has not the unanimous support 
of all the learned men of Islam. The law lays down that the 
pilgrim should return to Mina and spend three days there, the 
eleventh, twelfth and thirteenth of dhu l-hijja, a period to 
which the Tradition gives the name of ayyam al-tashriq, by 
allusion, doubttess, as people say, to the pieces of sacrificial 
flesh that the pilgrims dry in the sun. Each day the pilgrim 
must go to jamrat al-a wusta, and throw at each of them, and 
on each day, seven stones as ceremoniously as on the first day. 

The pilgrim (al hajj, in Turkish pronunciation, hdayf), has 
now completed all the compulsory rites. Custom recommends 
him to make, at the Ka'‘ba, some ‘‘farewell circuits’’, to drink, 
and to carry away, water of Zamzam, etc. The mass of the 
pilgrims disperses after a few days stay in Mecca. 

Europeans have been present at the ceremonies of the 
hajj and have described them; we have Muslim accounts, and 
it is easy to discuss them with believers who have taken part 
in them. It is possible, therefore, to form a fairly accurate idea 
of the mental impression that remains. In the real life of the 
pilgrimage the wugiif of ‘Arafa keeps the leading place which 
Muslim law assigns to it. All witnesses agree in expressing, in 
more or less happy terms, the deep impression made on their 
hearts and senses by the prodigious throng of tens of thousands 
of men (04’id b. Sharif says six hundred thousand!), each with 
his spirit reaching out as he turns his eyes to the jabal al- 
vahma, listening with passionate attention to the khafib who 
takes the place formerly occupied by the Prophet, and who is, 
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for a moment, a living incarnation of him; a throng that intoxi- 
cates itself with the ever repeated cries of: Labbayka ya Rabbi 
Labbayka!; men pushed to the extreme limit of nervous exas- 
peration by hunger, fatigue, emotion, the resplendent light 
and the burning sun. Certain ceremonies of the Ka'‘ba, the 
midday Prayer, or that of the evening in the mosque of Mecca, 
appear to have left lively impressions, but more fleeting and 
less pure. There is brutal and ugly jostling around the Ka‘ba, 
and the atmosphere, too, is rather spoiled by the people of 
Mecca. The journey from ‘Arafa to Mina in ifdda is mainly a 
memory-ef a struggle to pass, of crushing, of constant danger 
at the hands of men and Nature. The Bedouin are still the 
murderous robbers they were before Islam. We’do not know to 
what extent the Wahhabite government has been able to 
remove the danger of disease from the slaughter of the sacrifices 
at Mina. The casting of the stones takes place amidst wild and 
dangerous pushing. 

At Mecca, the splendour of the religious life is tarnished by 
the population, whose essential occupation is the exploitation 
of the holy places. Read Burckhardt, Burton, Snouck, 
Bataniini, or Ibn Sharif, and it will be found that the thing 
that remains in their memories is the ruthlessness of the people 
of Mecca, the smiles and the artfulness that they plentifully 
employ in their endeavour to earn, in a few days, their living 
for the whole year; guides to the hajj, (tawwafin), hirers of 
mounts, those who let houses and rooms, sellers of Zamzam 
water and of pieces of the kiswa, women of easy morals, 
barbers, keepers of historic houses, merchants of all standards 
and of all kinds of goods, quickly empty the purses of the 
pilgrims. Moreover, it would only be a strange ignorance of the 
character of the populations that live in the shadow of the 
great sanctuaries of the human race that would reproach the 
people of Mecca with their mercenary habits, and would see in 
them a fault peculiar to Islam. We should like to believe that 
the Wahhabites have reacted against such usages, but it would 
be a miracle if they had abolished them. 

The pilgrim returns home, filled with the tremendous joy of 
having accomplished the crowning act of his religion, proud of 
the right to bear the designation #ajj amidst those others of the 
faithful who have no claim to the title, and being, as it were, 
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ennobled. He also experiences a dim, inward sense of the 
power of Islam that can bring together each year so many men 
of strange races and incomprehensible tongues. But, at the 
same time, he returns bearing deep within him a complete 
disillusionment regarding the infernal, scorching, blinding, 
waterless, shadeless, lifeless land in which Allah has chosen to 
build His House. He bears, too, a fierce grudge against the 
fawning, greedy people of Mecca. 

Failure to observe the rites of the #aj7 has consequences 
that vary with the importance of each of them. We have 
already said that the pilgrim who did not take pgrt in the 
solemn waquf of ‘Arafa, or who, in spite of being given every 
benefit of fhe doubt, appeared at ‘Arafa neither during the 
evening of the ninth nor during the night of the tenth and before 
the dawn of that day, ‘‘missed’’ the ha77; he must begin again 
at the beginning. Breaking the sexual tabu is also a cause of 
nullity. In addition, in those two cases, and for all other viola- 
tions of the rules that do not themselves involve nullity, 
expiation (kaffamu) must be made by an additional sacrifice, or 
by a distribution of alms to the poor, or by days of fasting. We 
must here merely point out the principle of those expiatory 
acts without giving their details. 

The believer has ended his pilgrimage; he has gained, in the 
sight of Allah, merit which will be accounted to him in the 
Judgment Day. But he has not paid the visit to that place 
which frequently attracts and moves him most deeply, that of 
the tomb of the Prophet at Medina. The organisation of the 
carayans which, after the hajj, accomplish the journey to that 
town in three, four, or ten days, 1s one of the principal pre- 
occupations of the people of Mecca. The neighbouring tribes 
profit by the business too.. 

On entering Medina, the believer draws near, not to Allah, 
but to the Prophet. He need not consecrate himself, but he 
honours him almost to the point of worship. Custom has long 
since created, around Medina, a holy site, a havam, within 
which it has copied the tabus which, around the House of 
Allah, protect animals, plants, and the ground itself. 

The mosque of the Prophet is situated in the oldest quarter 
of the town. Several times burned down, devastated by floods, 
dishonoured by the restorations of Turkish architects, it seems 
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to be, in spite of the luxury of its decorations, even more devoid 
of grandeur and beauty than the mosque of Mecca itself. None 
the less, it is with profound reyerence that the traveller reaches 
its threshold, traverses the principal bays, and enters the 
‘“‘garden’’ (ar rauda) which, following the tradition, leads to 
the tomb of the Prophet and, near by, to those of Abii Bakr 
and ‘Umar. The house of ‘A’isha, in which the Prophet died, 
and where he was buried, is said to have been a quite tiny 
dwelling, close beside the original mosque. And the mosque, 
growing from age to age, arose around the holy tomb, over- 
flowing the house of ‘A’isha and those of Abii Bakr, ‘Umar and . 
others, until it became the vast edifice that today provides 
room for thousands of worshippers. 

In the Prophet’s rauda, beside the mhrab, where traces are 
to be found of his pulpit, the pillars against which he leaned, 
and a thousand sacred memories, the pilgrim makes an invo- 
cation which special regulations prevent him from turning into 
a Prayer (salat), since that would be to insult Allah. The 
arrangement of the various sites does not permit of a circuit 
being made of the tomb. But no precaution could arrest the 
development of the cult of the Prophet, any more than it could 
that of the saints. The pilgrim who has not kissed the wooden 
screen (shubbak) that surrounds the Prophet’s tomb has not, 
in the minds of the people, completed his pilgrimage. As at 
Mecca, a thousand pious memories keep the visitor in Medina; 
in the cemetery he visits the graves of the chief personages of 
the early days of Islam: ‘A’isha, Fatima, ‘Uthman, etc. 

Pilgrims who are both devout and curious may further end 
the hajj by a journey to Jerusalem, a city sanctified by the 
presence of so many prophets, especially by that of ‘Isa 
(Jesus), from which, one night, tradition tells that Muhammad 
ascended to heaven, led by Gabriel (m1 raj); but this visit is in 
no way compulsory and is not so popular as that to Medina. 
The chief object of the visit is the mosque of ‘Umar and the 
place that contains the sacred rock, the sakhra. 

The return of the pilgrim to his home is marked by cere- 
monies similar to those of the departure. His friends come to 
congratulate him and to profit in some sort by the atmosphere 
of holiness which he brings with him. He distributes pious 
souvenirs, water of Zamzam, pieces of the ktswa and so on, 
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The pilgrimage is the great ceremony of Muslim life. It 
brings together, once a year, representatives of the various 
communities of the Muslim world. It is, therefore, so tp speak, 
the plenary assembly as well as the fair of Islam. But the way 
to it is often long and full of peril. Siifis, no doubt, accustomed 
to the life of the roads and its accidents, went in leisurely 
fashion to Mecca, singly or in small groups. But the main body 
of pilgrims, more pressed for time and more timid, gathered at 
fixed dates in centres from which the caravans, officially 
organised, armed and provided with food, mounts and money, 
journeyed, growing constantly as they advanced, towards the 
Holy Cit¥.. The caravan made up at Cairo for the transport of 
the kiswa destihed for the Ka‘ba, and accompanied by the 
sovereign’s symbolic litter, the mahmal, was a rallying centre 
for the African pilgrims, coming, some by way of the plateaux 
of Maghrib and the Saharan oases, others travelling the long 
routes from the Niger, Lake Chad, Tibesti, and the Egyptian 
oases. Of those last, some touched the Nile at Khartoum and 
reached Jedda, ‘tthe port of Mecca, after crossing the Red Sea. 
The Damascus caravan which, from the 16th century, drew 
travellers from Constantinople, and was accompanied, after 
that period, by the mahmal of the Sultan, followed a traditional 
route to the East of the Red Sea and through Arabia Petraea. 
Those two caravans, that of Cairo and that of Damascus, have 
always been led by a person of considerable importance, called 
amir al-hajj, usually belonging to the family of the sovereign, 
and appornted by him. 

Steamship navigation and railways have, since the second 
half of the 19th century, completely changed the system of 
transport. The railway from Damascus to Medina, which was 
to be extended to Mecca and so put an end to the caravans, 
was demolished during the 1914-1918 war. Only a small part 
of it has again been made fit for service. I am ignorant of its 
present condition. 

The ‘Iraq caravan, which gathered pilgrims from Central 
Asia and Iran, as well as those coming from India by the over- 
land route, was, from the 8th to the 13th century, the official 
procession, headed many times by the Caliph in person. 
Usually, and each year, he delegated the duty to a great 
personage, the amir al-hajj. The latter played a greater or 
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smaller part in the ceremonies, corresponding to the authority 
which his master exercised in the Islamic world; when the 
‘Abbasid caliphate began to decline, he found himself in 
competition with the amirs of the other two caravans. More- 
over, the place that each group of worshippers occupied in the 
various ceremonies, at ‘Arafat for example, and the rank that 
each should assume in the holy processions, such as the ifada, 
gave occasion for quarrels and fights which the people of 
Mecca and the Bedouin seized on as a pretext for pillage, and 
during which lives were lost. One section of the Indian pilgrims 
and those from the East Indies come by sea and disembark at 
Jedda. ait 

The Egyptian caravan continues to convey overland the 
mahmal of the King; but the pilgrims who used to accompany 
it go by sea, some by Suez and Jedda, others by Alexandria and 
Kaiffa, from whence they take the railway connecting with 
Medina. Pilgrims from India, from the East Indies and those 
from the Maghrib reach Jedda in vessels chartered by the 
protecting governments. The ancient roads of the hajj are now 
only historic memories. 

Modern transport conditions facilitate the application of the 
prophylactic measures which have been adopted by inter- 
national agreement during the present century, with the object 
of preventing the spreading of epidemics by the returning 
pilgrims: provision has gradually been made for medical 
examination before and after, and for periods of quarantine, 
without, however, being rigorous enough. In fact, the-gathering 
together in the holy places, at Mecca, ‘Arafa, and Mina, of a 
throng of people from all parts of the world, bringing with them 
the germs of diseases, all the more dangerous for being foreign 
to the country into which they are«introduced, constitutes a 
periodic danger to the health of the human race. The Hijaz has 
been the starting point of several serious epidemics of what has 
been described as cholera. European countries endeavour to 
ensure the transport and return of their Muslim subjects under 
satisfactory sanitary conditions. In Mecca official hostels are 
replacing the ancient living quarters provided by the rulers, 
and which, as is natural, had been allowed to fall into decay. 
Since 1919, French Africa maintains in Mecca a hostel run by 
the Society of the Habiis of the Holy Places. 
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The pilgrimage has not lost its religious importance. It is 
hard to foresee whether it will play the Pan-Islamic réle which 
has obsessed the minds of some; in any case it is of considerable 
political interest. At least it has lost a part of its economic 
value, which has not been, it would seem, sufficiently appreci- 
ated by historians. The ease of communication has diminished 
the importance of the commercial relations of which Mecca 
was, to a great extent, the centre. But trade does still retain a 
place in the international gathering which, each year, brings 
together Muslims from all countries. 

The two holy cities of Islam (al-haramani), Mecca and 
Medina, have not been endowed by nature with the material 
means necessary to ensure to a great city and its enyirons an 
active social and economic life. Their isolation has protected 
them from the effects of the great invasions. But the thieving 
habits of the Bedouin have kept their inhabitants 1n a state of 
constant fear of famine. The descendants of the family of ‘Ali, 
mutually hostile cousins, who have been their governors, have 
had but one care: to ensure the food supply of the populace and, 
more important still, of the pilgrims whose reception is the main 
business of the holy cities. With this object they intrigued at 
one and the same time with the Bedouin chiefs and with the 
rulers of ‘Iraq, Syria and Egypt. Each of the latter, copying the 
caliphs, has been anxious to describe himself as the ‘‘Servant 
of the Holy Places’’ (khddiim al-haramayr). In exchange for their 
generous and frequent presents, they expected to be given 
homage ahd, above all, to have their names proclaimed in the 
khutéa, from the very pulpit of the Ka‘ba, as well as from that 
of the mosque of Medina, and to secure the leading rank for the 
amir appointed by them to be the leader of their national 
pilgrims. The Osmanl*sultan, illegitimate heir of the ‘Abbasids, 
later exercised a strict protection of the holy cities. The war 
against the Wahhabites, at the beginning of the roth century, 
restored to Egypt a part of the authority which, during the 
period of the Fatimid caliphs of the 1oth or 12th centuries the 
Ayyiibids and, later, the Mamliks, it had enjoyed in the 
Hijaz by providing for the food supply of that region. The gift 
of the ktswa for the Ka'‘ba is a matter of great political moment. 
The Muslims of India and the East Indies, because of their 
numbers and wealth, have an important place in the life of the 
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pilgrimage. The suppression of the Constantinople caliphate 
and its replacement by a very active authority, which is, how- 
ever, rather on the fringe of the ‘‘Muslim community’’, have 
given rise to the notion of a possible Pan-Islamic union with 
its centre in Mecca. It would not appear that the nature of the 
country, in spite of the shortening of distances by modern 
methods, can qualify it to be a suitable place for such a pur- 
pose: the dryness of the region and the severity of the climate 
make it a difficult place to live in. However that may be, the 
Wahhadbite conquest of 1930, which differed so greatly from the 
invasion of 1803, both in conduct and in results, has opened up 
a new era for Arabia, and also for the pilgrimage, the standard 
of which has been raised by the new masters of Mecca, from 
the material as well as from the religious point of view. 


Pre-Islamic Arabia had no religion sufficiently organised to 
provide for any sort of ritual fasting. It knew only those 
abstentions from food or wine that were imposed by religious 
tabus, or adopted in consequence of individual vows. Muham- 
mad, at the beginning of his residence in Medina, that is to say, 
at the time when he counted on the conversion of the Jews, 
prescribed the fast of ‘Ashiira’, which copied the Jewish fast of 
ttshrt. When Muhammad had broken with the Medina Jews, the 
Muslim fast, under the influence of the Christian Quadra- 
gesima, was turned into an abstinence of one lunaf month’s 
duration, that of ramadan, which, in the old Arab calendar 
with its solar corrections, fell in Summer, but which, by the 
time the fast came to be properly organised, had slowly moved 
back towards Winter, Muhammad Tid«not foresee that the 
Muslim calendar would continue to move ramadan through the 
whole course of the year, nor that the severe obligation of a 
complete daily fast (saum) would coincide, by thirty year 
cycles, with the longest days of the year. 

From sunrise till sunset, more precisely; taking as the limit 
the instant in which it is possible to distinguish a white thread 
from a black one, or, according to one interpretation, a line of 
light on the horizon against the darkness of the sky as a whole, 
the believer is required to abstain entirely from food, drink, 
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tobacco, pérfumes, etc., as well as from sexual relations. But, 
during the night, all prohibitions are removed, and the faithful, 
wearied by long abstinence, make the best possible use of their 
recovered liberty. Needless to insist on the depressing conse- 
quences of such a régime, especially when enforced on men who 
work during the day. All Europeans who have maintained 
regular relations with the Muslim world are aware of the 
physical and mental effects of the fast of Ramadan. 

The opening of the month of Ramad§n is fixed, as in the 
case of all other months, by the appearance of the new moon. 
The beginning of the fast, and also its end, are, therefore, depen- 
dent on an astronomical observation that no previous forecast 
can replace. The state of the atmosphere, not to speak of an 
astronomic delay that could be foreseen, sometimes makes 
impossible or difficult the direct observation of the event. It is 
permissible to accept the affirmation of two trustworthy 
witnesses. But, in the towns, it is the religious authority, 
usually the qadi, who gives a definite decision. Local circum- 
stances can give rise to disputes on this point between person- 
ages of equal authority. The fast can thus last for twenty-eight, 
twenty-nine, or, at most, thirty days. 

In the towns the exact instants of the beginning and end of 
the fast are announced each morning and evening by the 
appearance of a green flag on the tops of the minarets of the 
mosques, and by a carinon shot. After the evening signal, it 1s 
customary to break the fast by a light meal called fatér, and to 
end the night with a last collation, the ‘‘dawn meal”’ (sahir). A 
speeial crier, called muwagqit or musahhir, announces, in the 
towns, the last hour at which this repast may be taken. 

The fast is obligatory only on adults in full possession of 
their physical and mrentdl faculties, ‘dgil, baligh. Are exempt, 
therefore, the sick, feeble old men, pregnant or nursing women. 
For other reasons a dispensation is given to travellers. But such 
dispensations are not irrevocable and, as soon as material 
conditions permit, the believer must accomplish his fast 
throughout any other month, or give expiatory alms (fidya). 
The voluntary violation of the sexual tabu is paid for by the 
freeing of a slave, or by a fast of two months, or by feeding 
sixty poor persons. 

In the accomplishment of the fast, as in every other duty of 
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Islam, it is the intention (niya) of the faster that counts. The 
mosques are specially well attended during the month of 
Ramad§n. In the evening, after the Prayer of the ‘zshd’, the 
faithful gather in groups and, led by an imam, say a Prayer of 
at least twenty raka‘at, of which each group of four is separated 
by a pause. Hence its name, saldt al-tardwih. It is accompanied 
by recitations from the Qur’4n and pious conversation, which 
may last until dawn. Some writers, Ibn Jubayr for example, 
have described those ceremonies interspersed with meals, 
which the faithful return home to eat, or have brought to them 
in the mosques. 

Tradition asserts that the fast was instituted in ‘kamadan 
because it is during this month that the Revelation (tanzil, 
Q. 2.181) ‘‘came down’’ to the earth, more exactly in the night 
of fate, laylat al-gadr (Q. 97, 1-3), in which, in popular belief, 
human destiny is determined for the whole year. The date of 
the night of fate is not precisely indicated. Consequently, the 
nights of the days of odd numbers, from the 21st to the 27th of 
Ramadan and especially this last day, are honoured by invo- 
cations and Qur’anic recitations. 

The ‘‘breaking’’ of the fast, which occurs on the first of the 
month of Shawwal, is the occasion of a feast, ‘td al-fitr, called 
in the Maghrib the Little Feast, al ‘id al-saghir. Like the Great- 
Feast of the tenth of dhu l-hiqja, the feast of the breaking of the 
fast involves a solemn Prayer, called saldat al-‘id, consisting of 
two vaka‘at with numerous takbiy and two khutba. 

It is on that day that the statutory alms that ‘mark the 
breaking of the fast must be given (zakat al-fitr), which must 
not be confounded with the zakdai properly so called, of which 
we shall speak in the next chapter. Each head of a family must, 
in respect of each individual for whorh he is responsible, give to 
the poor a s@‘a of four mudd of the customary food of the 
country. 

The feast is the occasion of domestic rejoicings that con- 
tinue for three days. New clothes are worn. People congratulate 
‘ and embrace each other. 

The feast of Ramadan is one of the most living institutions 
of Islam. Muslim towns observe it strictly, and public opinion 
judges severely any individuals who seek secretly to avoid it. 
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For the Arabs, as for the Jews, worldly possessions may be a 
gift of the spirit of evil and foreshadow the lasting sufferings of 
the other life. But there is a way of avoiding this danger. If a 
man voluntarily gives back to Allah a part of the possessions 
that He has Himself given, by this act he ‘‘purifies’’ what he 
retains. That is the meaning of the words zakat and sadaga 
which denote in Arabic the alms, and especially the statutory 
alms, enjoined by the Qur’an and organised by the Prophet 
and his successors. 

The zakdat is a religious tax which is levied on the various 
categories of possessions according to definite rules, she revenue 
from which is applied to different headings of expenditure. It 
affects the productions of the soil, cattle, precious metals (gold 
and silver), and merchandise. Those things are liable to tax only 
if they reach a certain minimum value called nisab which varies 
for each item. The tax is paid in kind. On values exceeding the 
misab, the believer must give, for the fruits of the soil (cereals 
and fruits) one-tenth of the annual harvest, but a twentieth 
only if he has secured it only as a result of costly irrigation. In 
the case of cattle, the number and kind of animals to be 
delivered up vary according to the number and kinds of animals 
composing the flocks and herds. It is important to note that 
the tax is imposed on those animals only that have passed a 
whole year on the grazing grounds without having been used 
for any labour; the tax is imposed, in fact, on increase of 
capital resulting from the increase of idle flocks. 

Precidus metals and merchandise are taxed only if, during 
any one year, they have remained in the hands of one and the 
same owner, and have not served as a means of exchange. This 
limitation exempts, therefore, all values that are not merely 
hoarded, and that includes the greater part of all merchandise 
and articles of gold and silver. We must remember here also 
that, on the other hand, Muslim law prohibits lending for 
interest, the renting of monetary capital. But, by exempting 
from the zakdt values which, during one year, have not re- 
mained in the hands of a single owner, the law opened the way 
to a fraud which has been widely practised: a famous Jurist of 
Bagdad during the ‘Abbasid period, Qadi Yiisuf, who died in 
gio, as soon as the end of the year drew near, transferred the 

wnership of his wealth to his son, who gave it back before the 
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end of the second year, and so on: he avoided in this way any 
payment of zakdt whatever. But what stories have not been 
told of the qadis! 

The tax was gathered in kind by a collector (‘dmil) who 
fixed and collected it himself or through his agents, as regards 
the fruits of the soil, and who, in the case of other values, 
collected it on the basis of the declaration of the taxpayer. The 
administrators of the sadaga had thus to ensure, not only the 
levying of the correct amount of tax, but also to arrange for its 
transport to the depots where they were responsible for its safe- 
keeping. Official enclosures, which had kept the names given to 
those of olden time (hima), held the camels of the szdaqa, and 
from them sales were made to individuals. The grain was stored 
in the silos of the zakat. When the distribution among the 
various classes of beneficiaries came to be made, it was only 
partially in kind. A portion had been turned into cash. 

This distribution was made among the following categories: 
first, to the poor and needy (fugard’ and masakin); then to the 
tax collectors (‘amala); then to ‘‘those whose hearts one desired 
to win”’ (al-mw'allafu qulibuhum), a class that has disappeared, 
but which was important in the beginnings of Islam, at the 
time when Muhammad had need of a special fund applied to 
buying over the hostility of the Qurayshites. A fourth fund was 
devoted to assisting slaves to purchase their freedom from their 
masters; a fifth paid debts contracted in a pious cause. The 
sixth was applied, in principle, to the arming of the volunteers 
of the Holy War and to other military expenses incurfed in the 
fight against the infidel. Next, provision was made for: the 
expense of maintaining all institutions that were useful to the 
Moslem community, and that had been founded ‘‘in the way of 
Allah’’ (fi sabtl: llah). Lastly, there was a ¢und for giving aid to 
poor travellers. 

A single tax, of which only a seventh was devoted to the 
expenses of the State, is a somewhat archaic form of taxation 
which, from the very beginnings of Islam, was due for reform. 
But, under various names and a diversity of forms, the zakat 
has endured; it is one of the pillars of the edifice of Islam, and 
could be displaced only as a result of a secularisation of Muslim 
law. 

We must not confuse the statutory alms (zakd?), of which 
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we have summarised the general principles, with the alms 
which Muslims must give at the breaking of the fast (zakdt 
al-fitr) with which we have already dealt. 


e 


Religious thought has slept soundly in Islam for several 
centuries, but religious practices have continued to be faith- 
fully observed. The fast, which gives rise to a sort of mutual 
espionage, is, on the whole, strictly kept in the cities. The 
pilgrimage, organised and regulated by governmenés for sani- 
tary and political reasons, keeps its attraction for all those who 
can afford to undertake it. The townspeople conform, to a 
certain degree with the duty of the Prayer, and throng to the 
Friday ceremony. In the country places people are less atten- 
tive. Present-day Bedouin are strangers to the practices of their 
religion, and, if we except the occasion of the passing of a 
caravan composed of town dwellers, there is nothing more 
unreal than the romantic prayer in the desert. 
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CHAPTER SEVEN 


THE CALIPHATE 


The Caliph—The Central Government and the Provinces—The Jih ad: the 
Army—Taxes: Zakat, Kharaj, dues—The Tributary Peoples—Foreigners. 


HE essential function of the head of the Mushm com- 

munity is to be its zmam, he who leads the salat, the ritual 
Prayer. The Prophet omitted to fill this function only in cases 
of absolute necessity. Uniting all authority in himself, since he 
was the interpreter of the Divine Word, he delegated, if 
necessary, to one of his followers the right to lead the Prayer, to 
head the pilgrimage (haj7 or ‘wmra), to bear his standard, and 
to command the soldiers of Islam. At his death, as we have 
already pointed out, nothing had been done to ensure the 
succession. It was as the outcome of an eventful election that 
Abii Bakr became Imam of the Muslim community, with the 
title of khalifatu’l-nabt, or khalifa rastl Uah, ‘Lieutenant of the 
Prophet’’. This title was maintained by the supreme imam, the 
Caliph; but it was soon exchanged for ‘“‘Caliph of Allah’, 
Rhalifatu lah. 

The first caliphs were Companions of the Prophet-who had 
come to power according to no rule. Mu‘awiya combined the 
Bedouin custom of proclamation by the heads of families with 
the Byzantine tradition, that is to say, election with heredity. 
Not without opposition he had his son.Yazid declared heir 
presumptive (wali al‘-ahd) by a gathering of tribal chiefs and 
high-placed persons representing the Muslim community. On 
his ascension the caliph was the centre of a new ceremony, in 
the course of which those present touched his hand; they kissed 
the hand of the ‘Abbasid caliph. The appointment of the heir 
presumptive and the partition of the Empire were, in the 
caliphate as elsewhere, the causes of grave disorders. We have 
already shown, in Chapter II, that the differing ideas that had 
arisen in the Muslim community touching the choice of a 
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caliph had given rise to a division into Sunnites, Shiites, and 
Kh§arijites. 

The power of the caliph is not exactly defined: it is the 
heritage left by Muhammad. But Muhammad, who owed his 
power to his personal authority, and to that conferred upon him 
by his status as the envoy of God, retained something of the 
character of the Shaykh of Arabia of old, of the arbiter (hakam), 
of the guardian of the Tradition. He is in no way the leader of 
the Holy War, commander of the forces of Allah that go up 
against the infidel. He does no more than bestow upon them a 
sort of supernatural favour, a baraka. In imitation of the 
Prophet the first caliphs fix (‘agada) the standard (liwd’) for the 
commander of the troops. Neither Abii Bakr nor ‘Umar nor 
‘Uthman ever took an active part in the war. They were the 
trustees to whose care had been committed the canon law 
(shart‘a), that is, the Qur’4n and the Tradition, as their 
successors were guardians of that same law as it was 
systematised by the traditionalists and the jurists. 

Even if the Umayyad caliph was not the king (malik), 
indifferent to the revealed truth and contemptuous of sound 
prophetic tradition whom the ‘Abbasid writers have depicted, 
he was none the less a strong ruler, careful to safeguard the 
temporal interests of the Muslim community, and to organise 
the State with the collaboration of the conquered peoples. He 
had the sense of the public good (maslaha). The ‘Abbasid caliph 
claimed that he was restoring the pure Tradition of the Prophet 
and givitg anew to the 7méma its full religious value. But he 
was,also the heir of the Sasanid King of Kings who proclaimed 
himself the equal of the Byzantine emperor. His subjects paid 
him, therefore, the honour of an almost divine pomp which 
contrasted strangely, with the loudly boasted simplicity of 
‘Umar. He was no longer merely the imam who leads the 
community along the straight way. He was a sovereign ruler 
possessing subjects. His power was unlimited so long as he 
remained capable of exercising it. We could readily find 
amusement in building up, from sketches drawn by writers of 
history, the picture of Mu‘awiya, and contrasting it with that 
of Hariin al-Rashid; the first a chief of the Pre-Islamic sort, 
who receives visitors with simple familiarity, dominating them 
only by his knowledge of men and his smiling, ironic self- 
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possession; the second a demi-god, gravely seated on his throne, 
surrounded by guards and courtiers, a monarch before whom 
men prostrate themselves, whose summons men obey only after 
having made their wills, for behind him stands the executioner 
with his ever-ready sword; one who wears the mantle and ring 
of the Prophet and displays to the world all the glory of religious 
tradition and a holy heritage. 

The caliph delegated this limitless power in part to agents 
who themselves exercised it, or who, in turn, delegated it 
further: the leadership of the Friday Prayer and the khutba to 
an imam, Qur’anic justice to a qadi, the gathering of taxes to an 
‘amil, the command of the army and the administcation in 
general to an amir. The great ‘Abbasid caliphs have always had, 
like Louis XIV, the practice, more or less fortunate for their 
peoples, of punctually carrying on their kingly trade; ’they 
presided over councils and themselves signed or had read to 
them most important decisions. Secretaries of State (kdatibd 
plur. Kuitab al-sirr), whose numbers were steadily increased, 
drew up and issued the decrees of the caliph, centralised and 
controlled the administration of the provinces and the revenues 
of the Empire. They were a caste, drawn at first from the 
tributary nations, then chosen from among new converts whose 
instruction was facilitated by the existence of many important 
literary works, and who, while maintaining the greatest dis- 
cretion in their bearing, led, in their rich dwellings, a life much 
coveted by the mob. During the reigns of the first ‘Abbasid 
caliphs the Vizier received no special delegation of power; he is 
assistant to his master, his counsellor and his right hand, his 
companion at all hours, and it is not only within the covers of 
the ““Thousand and One Nights’’ that he has to speed his 
master’s sleepless hours. The well known Viziers of the period of 
‘Abbasid greatness, the Barmakides, are Iranians. At certain 
times the title 4daj7b which signifies the ‘‘chamberlain’’, the 
agent who serves as a screen and intermediary between the 
Prince and his subjects, has denoted a personage who is 
invested with the authority of an all-powerful minister. 

From the roth century onwards a foreign personality 
inserted himself between the exercise of power and the caliph 
whom he held in tutelage. He took the title of amir al-umara’, 
then that of sulfan, 
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In the empire organised in this fashion, the unity of direction 
is maintained in theory, while, at the same time, very great 
freedom of action is allowed to the governors. In spite of the 
official postal service (barid) set up or reorganised’ by the 
Umayyads, the provinces are very far from Damascus and 
Bagdad, and the freedom of decision enjoyed by the prince’s 
lieutenants tends to become independence. The caliphate, at the 
time of its splendour, is too extensive and inhabited by peoples 
of too diverse tendsncies and languages for cohesion to be 
maintained under a government that had no intimate contact 
with the common folk. The provincial governors become, there- 
fore, one: after the other, independent sovereign rulers (maltk, 
sultan), adininistering freely a portion of the Muslim world, and 
transmitting their power according to the theoretical rules 
described above. But those sultans do not detach themselves 
from the Muslim community. They take, it is true, the title of 
‘*Prince of the Muslims’’ (amir al-muslimin), but, in the Friday 
khutba, they cause to be proclaimed the name of the caliph, 
after but above:their own. So there is no rupture of the bonds 
that united the different parts of the Muslim community, and 
it must be understood that it is not only religious bonds that 
remain: the faithful of the new State continue in theory in 
complete union with those of the rest of the empire of the 
caliphate. The local sultan remains, by a pure fiction, the 
representative of the caliph (amir al-mu’minin). 

Muslim history offers some interesting examples of the 
persistence of this fiction, for example, in the sultanate of the 
Mamliiks of Egypt. Those sultans have confiscated for their 
own profit the ‘Abbasid caliph who resides in Cairo, possessing 
no real authority, and, in practice, at the mercy of the Mam- 
liiks. But he is still surrounded by all the outward veneration 
which his ancestors enjoyed in Bagdad. His presence gives to 
the Mamliiks a prestige with which they know how to adorn 
themselves in the eyes of other Muslim rulers and foreign 
kings. The chancellery and the diplomacy of the Mamliiks are 
sufficiently well known and, when we watch them at work, we 
have the impression that they are seeking to maintain for their 
own benefit, and over the heads of the caliphs, the haloed fiction 
of the unity of the Muslim community. 

In the hands of the Ottoman sulf&n of Istanbiil the authority 
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of the caliphate was fully restored, and the master secured 
obedience in the provinces. But Egypt is an example of the 
efforts at autonomy made by regions possessing a geographic 
and historic personality, and which resulted, in this case, as 
early as the roth century, in a similitude of independence. 
Moreover, the Ottoman sultan had inherited only a small part 
of the Muslim empire of classic times, which had disintegrated 
from the moment when the Turks made their entry into the 
Islamic world. Not only Shi‘ite Persia, but also Khirijite 
‘Uman, Sharifian Morocco, India, etc., had rulers who gave no 
recognition whatever to the Ottoman caliph, granting to him not 
even the shadow of supremacy. 

Of this great union under the rule of the caliphs, so soon 
shattered, and only partly renewed by the Ottomans, there 
remain nothing but a memory and a vague feeling of religious 
communion, defined by, and absorbed in, the new sense of 
nationality. In the last chapter we shall endeavour to give some 
idea of the new world into which Islam is entering. 

The mechanisms of this grandiose machine were both simple 
and various: each region had its customs; each century was 
subject to external pressures. Seeking here to describe what is 
common to all the members of the Empire and not what 
differentiates them, what is Muslim and not what merely 
preserves local tradition, we cannot avoid returning, in spite 
of ourselves, to the early social institutions of Arabia, in which 
the Qur’an saw the light and the prophetic Tradition was born. 

During the first two centuries of Islam, as was the case 
before Muhammad, the tribe was the normal social unit. The 
tribal organisation of the victorious bands remained, in the 
jund of Syria, as in the new cities of ‘Iraq and Egypt; and 
those groups preserved traditions of. kinship, of friendship, of 
hate and of ancient vengeance, which had an evil influence on 
the life of the Muslim community, especially in Syria and in 
Spain. 

The tribes are groups made up of a larger or smaller number 
of families. Their origins are obscure, and the account of them 
that popular pride has produced are in great part fictitious. 
The original tribal framework has been generally broken: large 
tribes have disintegrated and their names are found today only 
as labels attached to small and feeble groups. Other formations 
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have come together, sometimes composed of very diverse 
elements, and new tribes have arisen to occupy for a moment 
the stage of their world. 

The Arab tribe has a chief, formerly called savyid or 
Shaykh, today Shaykh and qa’id. Historically the chicf of the 
tribe is the head of one of the families who, by his courage in 
war, his coolness and eloquence in council, and by his gener- 
osity, imposes himself, at the jamd‘a, on his assembled fellow 
tribesmen. One has only to reread the stories of Pre-Islamic 
Arabia to understand what a modern tribal chief is: they give 
us, without the need to change a line, the picture of the present 
day Berber or Turkish tribe. 

Thus it was that, at the beginning of the caliphate, in 
settled communities, as among the nomads, in the new city 
camps, at Basra, Kiifa, Fustat, as in the desert, the sovereign 
or his representative made his contact with the mass of the 
people through the chiefs of the tribes. He confirms the chief’s 
appointment, invests him with military, administrative and 
financial powers, which he will then exercise with an indepen- 
dence that is tempered only by despotism and assassination. 
To certain Arab rulers, the exaction of a high price for the title 
of qa’id, his deposition at the end of a few fat years, his imprison- 
ment and the confiscation of his goods, seem but normal inci- 
dents of sound everyday policy. Sometimes, however, the 
appointment by the ruler of the chief of the tribe is a gesture of 
no significance: the shaykh owes his authority to personal 
prestige and the favour of his peers. 

The conversion of the conquered peoples brought them 
within the tribal organisation, but this took place at a time 
when, over parts of the Empire, it was already losing something 
of its value, and when, through displacement and mixing of 
populations, its structure was becoming more and more arti- 
ficial. The city communities, the new fiefs created for the 
caliph’s favourites, the formation into groups, of individuals 
drawn together by their beliefs or their interests, were, in many 
places, taking the place of the former tribal divisions. It was, 
therefore, amidst a confusion of religious, social and economic 
rivalries, that the caliphs were called upon to administer the 
large territorial areas inscribed on the map of the Empire by 
geographical or political necessities. 
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In each of those areas the governor works with the aid of a 
staff of officials and a departmental organisation similar, but 
on a reduced scale, to those of the court of Bagdad. Their duties 
consist, chiefly, in maintaining order and in collecting revenue 
enough to satisfy the master, while being allowed to provide 
sufficiently for themselves. 

Throughout this vast administration nothing is provided 
for productive expenditure, for such public works as roads, 
bridges, canals, irrigation schemes, etc. Just as in the Roman 
Empire in spite of its elaborate organisation, and in the western 
states of the Middle Ages, it is local associations, whether per- 
manent or ad hoc, that see to the construction and repuir of the 
works that are necessary to the ordered life of ¢he community; 
although certain governors follow the tradition of Al-Hajjaj 
and themselves oversee and finance important public works; 
the caliph even gives his attention occasionally to an under- 
taking which affects his immediate interests. 

Meanwhile, the hope of reward in the next world prompts 
rulers and great personages alike, with ever growing urgency, to 
return to the people, in the form of useful undertakings, a part 
of the possessions they have acquired by theoretically legal 
means; for Islam recognises works of piety. Those individuals 
found mosques, cause aqueducts and reservoirs to be built for 
the benefit of pilgrims to the holy cities, besides bridges, rest- 
houses, madrasas, monasteries for Siifis, and hospitals, seeking, 
at the same time, to ensure their continued existence by means 
of endowments (wagf). 

The caliph supervises his agents and is kept sufficiently 
supplied with details of affairs great or small, not omitting 
society scandals, by a well-developed information service. The 
postal services of the caliphate, which carry rapidly across the 
empire the reports of the prince’s agents and his commands, 
were organised by the Umayyad caliph ‘Abd al-Malik, follow- 
ing, doubtless, a Byzantine model: they were called the barid. 
The empire is crossed by numerous paths, along which posts 
are established at which horses are stabled and cared for by an 
experienced staff. The courier, after leaving the capital or the 
office of a provincial chief, finds, at each relay, a fresh horse to 
replace his spent mount, or even a substitute messenger if he 
himself should be unable to travel further. Those relays are 
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made use of for the journeys of the ruler or of high function- 
aries. One of the oldest of Arab documents dealing with geog- 
raphy, the book of Ibn Khurdadhbih, is a descriptign of the 
postal routes, a guide to the barid. The management of the 
postal services, whose agents played an important part in the 
policing of the Empire, was entrusted to one of the confidential 
officers of the Prince. 

At some uncertain date the Arabs had borrowed from the 
Persians the idea of the pigeon post, which was completely 
organised for the first time under the Mamliiks. Pigeon houses 
(buv7, plur. bur), erected on sites chosen and cared for by 
special akents, served as the points of departure and arrival of 
the pigeons which the riders of the bartd carried on their 
horses. 

The caliph directs the j:hdd, the holy war on the infidels, 
waged for the purpose of compelling them to accept the Muslim 
faith, of reducing them to slavery, of exterminating them, or 
may be to enforce the payment of tribute. Islamic scholars, 
although they ‘consider the j:hdd to be compulsory for all 
Muslims, are not agreed as to its religious value, nor do all of 
them make it one of the five pillars of the faith (arkan al-din). 
The explanation of this uncertainty is to be found in the origin 
of the jihad. During his preaching at Mecca, the Prophet was 
too weak for his Revelation to provide him with any weapon 
other than that of resignation and trust in God. After the 
Hegira, at Medina, it brought a message to Muslims urging 
them to resist by force of arms those who had driven them 
from their homes and who wished them evil (Q. 22.39 to 42). 
On the occasion of a raid carried out by Muslims in violation of 
the truce of the Pre-Islamic holy months, the Qur’an (2.212) 
ordered them to fight, Frem the date of the conquest of Mecca 
(630), it repeats its enticements to battle against the enémies 
of the faith. But it is the hadith that organises the holy 
war and which makes of it a formula for conquest. The 
warriors of Islam know that, as at Badr, the angels fight with 
them. 

The jzhaéd is not an individual obligation (fard‘ayn), but a 
communal one (fard kifdya), which ceases to apply to the 
individual as soon as a sufficient number of warriors take it 
upon themselves. The independent nature of the Bedouin 
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found satisfaction in the voluntary nature of this service. The 
rule was, moreover, that each combatant provided his own arms 
and his mount, except when he could obtain the latter from one 
of the enclosures of the sadaga. He had the promise of great 
possessions in this world and the next. He could look forward 
to a glorious death which would make him Shahid (plur. 
Shuhada), ‘‘him who testifies’ to his faith, and which would 
ensure to him, besides the joys of paradise, that immediate joy 
to be found at the gates of the everlasting garden, which 
popular belief taught him to see in the shape of a bird that fed 
on the ever ripe fruit of a tree that was always green. He could 
count on a booty which, in the first decades of the éonquest, 
was enormous. Four-fifths of the spoil was divided among the 
warriors, a horseman receiving a threefold share. At Medina 
the remainder belonged ‘‘to God (Q. 8.42), to His messenger, to 
the messenger’s family, to the orphan, the poor and the 
traveller’, a provision which was in line with the old generous 
habits of chieftains in Arabia. Later, the Doctrine divided this 
fifth of the booty into five parts, with the same classes 
of recipients, but with the caliph taking the Prophet’s 
place. 

It was not a matter only of a probably fruitless series of 
excursions, but the object was rather a lasting conquest, that 
brought men to submission and secured the occupation of 
cultivated lands. A very clear conception of the realities, united 
to a certain innate sense of the value of human life, led the 
conquerors to respect the lives of the vanquished, arfd even to 
abstain from collecting mobs of slaves for whom they had no 
use at the time. 

The essential was to treat with the natives and to exact 
from them a tribute which would be a mermanent ransom of 
their persons and their possessions. This tribute, which was a 
delivery in kind, dates, textile materials, arms, perfumes, 
slaves, etc., or in gold or silver metal, was later fixed in the form 
of a tax on land (kAard7) and a personal tax (7izya). It seemed 
wiser to deal with the human material after the manner of the 
good parent and to set it to work for the good of the com- 
munity. The conquest of Syria, also, brought under the rule of 
Islam peoples who were, for the most part, Christians or Jews, 
and who, consequently, profited by the exception laid down in 
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favour of the ‘‘people of the Book’’. The Zoroastrians were 
classed with them, and the Sabaeans were invented. Finally, an 
even simpler formula was discovered by drawing a distinction 
between the infidels who submitted voluntarily and with whom 
the Muslims concluded a treaty (su/han) of protection, and those 
who were conquered by force (‘anwatan) and who were dealt 
with by the sword and reduced to slavery. It was once more a 
mingling of practical sense and compassion that caused the 
hadith to order that crops, trees and irrigation works were to be 
respected. This anxiety to preserve things, which was both 
generous and wise, is all the more interesting for bejng contrary 
to the Habits of “primitive” races who think first of ‘‘eating 
up’ the enemy? 

The imam of the Muslim community has the duty of carry- 
ing on the jihad against the peoples of the “‘war territory” 
(day al-harb) which is immediately adjacent to the ‘‘territory 
of Islam’’ (ddr al-Islam). The leaders of the army must make 
sure that those peoples know the doctrines of Islam and that 
they refuse to fullow them; that being so, it is necessary to fight 
them. The holy war is therefore permanent on the frontiers of 
Islam. The ‘Abbasid caliph, who knew how to go through all the 
gestures suited to the part he had to play, organised each year 
the Byzantine raid. He encouraged the faithful who “‘obeyed’’ 
(mutawwt‘a) the law with piety to establish themselves in the 
fortresses in distant provinces (rzbat), there to lead the lives of 
warrior monks. At one period, when the ranks of the armies of 
the caliphate were filled with mercenaries and chance levies, 
those volunteers of the holy war did in fact fill the classic réle 
of defenders of the faith. 

No true peace is possible between Muslims and infidels. 
This is an absolute and theoretical conception which could not 
resist the power of facts, so that a juridical expedient had to be 
found, a hila, to make it possible to conform to it and yet escape 
its implications. The Doctrine granted that Muslim princes 
could conclude truces (hudna, muhddana) with the infidels for a 
maximum period of ten years, in the case of an insuperable 
weakness of the Muslim State, and in its interests. They could 
break such a truce when they pleased on making reparation 
(kaffara) for their broken vow. 

The jihdd is an “‘effort’’, a ‘‘zeal’’ for the faith which has 
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caused the Tradition to say that the pilgrimage is a 7thdd; it 
extends therefore to the struggle of the imam of the Muslim 
community against those Muslims who reject the sound 
doctrine. The Fatimids made war in Syria in the name of the 
jthad against the governors of the ‘Abbasid caliphs and against 
the Hamdanids. It was the 7zhdd that legalised the pursuit of 
heretic. 

The army of volunteers, the multitude of the jihad, who had 
been fired by the lust of conquest, soon became, for the 
Umayyad caliphs, a precarious and uncertain support, which 
they endeavoured to reinforce with regularly recruited troops. 
They therefore reconstituted the Byzantine military formations 
by the name of jund, and the Arabs who were fandowners had 
to furnish a certain number of soldiers. The latter were entered 
on the registers at the diwan of the army as entitled to a pension 
in addition to their share of the booty. In those armies composed 
of ‘‘Syrians’’ who were the loyal supporters of the Umayyads, 
the formation of the fighting corps was modified in imitation 
of the organisation of their enemies. The deployment of the 
warriors in long lines (sufaf), in front of which were fought 
the single combats so dear to the glory (mufakhara) of the 
older Arabs, was abandoned; battalions and squadrons (karddis) 
were created, each of which had its own individuality. The new 
converts, the mawalt, were then admitted to the army. As early 
as the Umayyad period there were bodies of troops receiving 
pay (murtazrqa). 

The Umayyads had found their main strength in the 
loyalty of the “‘Syrians’’, that is, of the Arabs quartered in 
Syria. The ‘Abbasids were protected at first by the troops that 
had raised them to the caliphate, by the Arabs established in 
the eastern provinces, who had come unger Iranian influence, 
and by the Iranian mawéalt, by those, in a word, who were called 
Khurdsanians. But they, like the Umayyad ‘‘Syrians’’ before 
them, soon exhausted their warlike qualities, and the caliphs 
were forced to rely on foreign mercenaries who became the real 
masters of the Empire. It was in this way that the Turks set up 
a military aristocracy whose members shared the provinces 
among themselves, down to the day when the Osmanli had 
rebuilt the Muslim State to their own liking and for their own 
use. Meanwhile the Mamliiks had organised, in Egypt, an army 
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of an original kind, with bodies of slaves bought in the market 
place and levies of freed slaves who had become landowners, to 
whom were added native irregulars. 

The former soldiers of the jihad arc found again among the 
volunteers who fought on the frontiers. Among the troops 
organised by Hariin al-Rashid they are ready to undertake 
raids or to take part in the annual campaigns against the 
Byzantines. At all the weak points of the Muslim borders they 
fill the vzbat, the camps in which the horses always stand 
picketed, ready to be saddled for battle. Latcr on, the ribat 
became a sort of monastery fortress inhabited by men in whom 
may be'scen the warrior monks of the Crusades. The Marabout 
(murabit) is tht man of the bat. 

From the start of the regular organisation of the army the 
men were grouped, Roman fashion, in tens, hundreds, 
thousands, and tens of thousands. This division was retained 
by the Turks, the Mamliks, the Moroccan sultans, etc. The 
older terms used to designate the commanders of those different 
bodies are, béginning with the lowest rank, ‘arif, nagitb or 
khalifa, qa’id, amir. 

In the classical period, beginning at the end of the goth 
century, the Muslim army is composed of bodics of mercenaries 
and occasional troops raised among the natives according to 
various rules. 

This is the kind of organisation which is everywhere made 
compulsory by such circumstances. In modern Morocco, 
immediately preceding the French protectorate, the sultan was 
sti]l carrying on the Spring and Summer raids which gave him 
some remains of authority and provided him with material 
resources. For these he gathered occasional horsemen around a 
group of permanent, troops. But this permanent core had not a 
single, lasting composition; at the beginning of each dynasty it 
was the tribe of the ruler himself and the chief personages of the 
allied tribes who formed the military kernel. The self interest of 
such elements would seem to ensure their loyalty, but their 
intrigues are always a danger to the peace of mind of their 
ruler, and he is not long in finding this out. He then creates a 
guard of mercenaries who cannot but be devoted to him, seeing 
that they are isolated from the social life that surrounds them. 
He finds them among Abyssinians, Turks, Negroes and even 
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among those who form no part of the Muslim community, 
namely, Christians. 

In a Muslim State in which the wild enthusiasm of the first 
conquest has declined, the essential core of the army consists 
entirely of those mercenaries who form the hard loyal nucleus 
around which gather the tribal horsemen, whom any murmur 
of intrigue or whisper of insurrection can scatter. Like the 
Pretorians of Rome, those foreign troops, during certain 
troubled hours in the history of Islam, seized power, and 
energetic rulers were compelled to resort to mass executions in 
order to free themselves from them. The massacre of the 
janissaries in 1826 is nothing more than a late example of this 
process. ‘ 

Provision for the payment of the troops was, consequently, 
from the time of the ‘Abbasids, one of the first essential items 
of the Muslim budget. Historians cite, as being a grave indica- 
tion of penury, the case of the roth century caliph who had to 
meet the demands of his soldiers by reducing the cost of his 
table. : 


The history of Muslim taxation has still to be written. We 
give here only a short outline, which may not always be correct. 
In principle, the Muslim community is subject to a single tax, 
that of the legal alms, the zakda?, but the revenue obtained from 
it does not suffice to fill the public coffers (bayt al-mdal), the 
more so because a considerable part of the produce of the 
zakat remains, legally or illegally, in the hands of the treasury 
agents. From the beginning of the ¢onquest a new kind of 
revenue began to come in, the plunder of war (ghanima, fay’). 
First, portable booty, the spoil of the battlefield, the proceeds of 
pillage in camps and dwellings, etc., of which the Prince 
received one-fifth. Then the occupation of the country put into 
the hands of the victors an enormous amount of non-portable 
plunder, the lands of the vanquished. Muslim jurists later 
drew a distinction between the rules affecting lands taken by 
force (‘anwatan), and those that were occupied by treaty 
(sedhan). But the men who conquered the Byzantine or Persian 


THE CALIPHATE I2I 


provinces were neither governed by such definite principles nor 
hampered by such subtleties of the legal mind. They found 
before them two kinds of property: private property and the 
domains of the ruler. Some proprietors accepted Islam at once, 
and came, with their possessions, under the Muslim régime of 
the zaka?. But, in most cases, they kept their religion, their 
customs, and a precarious enjoyment of their lands, over which 
the Muslim community acquired, by right of conquest, a kind 
of overlordship. A tribute called kharaj was exacted from those 
precarious tenants. 

The second kind of property was that of the estgtes of the 
Byzantine emperors and the Sasanid kings, and included also 
lands that had*been long ownerless or had been recently 
abandoned by the flight of their possessors before the invader. 
Acting with foresight, and careful to protect the interests of the 
public treasury, the provincial governors created, out of those 
lands, estates which werc assigned to persons of high rank, and 
on which a tax was levied similar to the kharaj and known by 
the same name. Fhus the cultivation of those lands was assured, 
at the same time as the communal revenue. In the towns, non- 
Muslim inhabitants with a certain competence were required 
to pay a poll tax (77zy@), which, in country places, was assim1- 
lated to the khara). 

This state of affairs which, after all, in the Byzantine 
provinces,- merely continued the existing practices, and, in 
other cases, followed closely related customs, was disturbed 
after the 8th century by the conversion of the conquered 
inhabitants to the religion of their conquerors. It seemed as if 
the disappearance of “‘infidelity’’ necessarily involved the 
abolition of the hard) and the jizya, but the caliph’s treasury 
could not be satisfied with the much lower and much less 
certain income from the zakdt. So it was decided that the 
conquered lands should continue to pay the kharaj, whatever 
the religion of their owners, a law that was not enforced without 
difficulty. 

The amount of the khardj was determined by the caliph in 
accordance with customs in force before the conquest. ‘Umar 
thought, it is told, that the Sdsanids had levied too low a rate of 
taxation on the lands of the Sawad, and that it was necessary to 
increase it. The collection of the tax was greatly facilitated by 
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he existence of large estates, and the administration was 
careful to find, in each area, a notability who should be re- 
sponsible for it. This collector (‘amil) was independent of the 
governor (amir) and was usually nominated by the caliph. He 
sometimes gave a written undertaking to pay a fixed sum to 
the Treasury, while accepting all responsibility for the collection 
of the taxes. By the time of Hiariin al-Rashid’s caliphate the 
stage had been reached of farming out the taxes which, in 
Egypt, were regularly put up for auction. There, as elsewhere, 
this expedient was adopted in an attempt to replenish a needy 
exchequer in spite of an unsound economic system. There was 
no longer any distinction between the tithe (‘ushr, or zakat) and 
the kharaj; the same ‘dmil collected both. : 

The personal tax and the land tax were not the only things 
that the first administrators of the Muslim community were 
able to borrow from the well-developed financial organisation of 
the Byzantine Empire. They found there taxes on travellers on 
entering, on leaving, or in transit through their territory; on 
market rights, weights and measures, mills, irrigation rights, 
and so on, which the caliphs condemned with indignation as 
illegal dues (mukus), but which, in their great need, they could 
not do without. Each ruler, on his accession, made the 
ritual gesture of abolishing the muktis, but did not disdain to 
follow the custom of bequeathing them, with some increase, 
to his successor. Governors drew an additional revenue from 
voluntary gifts, made on festive occasions or on some other 
pretext. a 

Because of his representative character, the caliph’s, share 
seems to have been fixed in advance by law and custom: one- 
fifth of all war booty and of the produce of the mines and pearl 
fisheries, fugitive slaves, and unclaimed estates. 


We have spoken of the subjects of the caliph as if they were 
all alike. It is necessary to make it clear that they fall into 
distinct categories. The Muslim community is made up of 
believers (mu’minin, muslimin), and includes free men, among 
whom freed slaves remain to some extent dependent on the 
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family of their owner, slaves whose emancipation is recom- 
mended by the Qur'an and the Sunna. Among the non-Muslims, 
the idolaters are, in principle, excluded from Muslim territory 
(dar al-Islam), and must be fought on their own soil (ddr al- 
harb); but practice must have allowed some relaxation of that 
rule. Non-Muslims, people of the Book (ahi al-kitadb), that is to 
say, Jews, Christians, Zoroastrians, and certain idolaters are 
tolerated on Muslim soil in a state of inferiority; they are 
tributary members, subject to the poll tax (7zzya). 

At the beginning of the conquest of the Byzantine and 
Persian provinces, the social and religious status af the com- 
munities of “‘People of the Book’’ had been respected. The 
bishop, the Rabbi, or some important personage belonging to 
the group, had assumed its direction and governed it according 
to their former special customs. In addition, the tributary could 
appear before the Muslim qfadi, although his evidence was 
considered to have no legal force. In the application of the lex 
talionts, the price of the blood of a tributary was valued at half 
that of a Muslim. Tributaries suspected of conspiracy with the 
enemies of Islam were severely punished. The penalties which 
supported the prohibition of wine drinking did not apply to 
them. The status of the tributaries was therefore distinctly 
inferior to that of Muslims. They were made to feel it in a 
particularly brutal way under the caliphate of the ‘Abbasid, 
Al-Mutawakkil (847-861), and under that of the Fatimid, 
Al-Hakim (996-1020); various humiliations were put upon 
them, thé invention of which was attributed to the caliph 
‘Umar, who had actually never thought of them: giving way to 
Muslims in the streets and meeting places, being prohibited 
from riding, bearing a special mark (sht‘adr, ghiydr) on the 
shoulder, blue for Christians, yellow for Jews, black or red for 
Zoroastrians. Their houses could not be built to the height of 
Muslim dwellings. The churches and synagogues which they 
were allowed to keep were later the subject of bitter dispute, 
some were demolished, and the repair of others was forbidden, 
so that they became ruins. Their worship was tolerated only in 
so far as it did not disturb the life of the Muslim community, a 
reasonable formula, but an arbitrary one which sanctioned 
every abuse. 

Although the majority of the tributaries had accepted 
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conversion to Islam, there remained, in the chief towns of the 
Empire, important communities of Jews and Christians who, 
without losing their tributary status, yet occupied a place of 
considefation in the life of the caliphate. The Master’s medical 
man was a Jew or a Christian; tributaries filled the offices of the 
ministries; others practised banking or carried on trade; and 
the mob had ever a store of anger, constantly ready to be 
poured out on those people who, in their outward life, displayed 
a sufficient modesty, but whose intimate life was known to be 
easy, and who enjoyed authority in the State; and at the 
call of the fugaha’ it would burst upon the Jews and the 
Christians. a 

The presence of non-Muslim foreigners on Muslim soil could 
not be altogether avoided. Not to mention ambassadors charged 
with missions from foreign princes, who enjoyed special immuni- 
ties and were thus exceptions, foreign merchants of all nationali- 
ties and of divers faiths were, after the 8th century, numerous 
within the bounds of the Empire. The Doctrine had found in 
the old Arab custom of protection (j:wdr) a legal means (hila) of 
guaranteeing the safety of infidel merchants on Islamic soil, 
without relieving them of their afiv character; the caliph or the 
provincial governor would give the foreigner a certificate of 
safety (amdn) which made of the outlaw, whose murder was 
legal and whose goods were, as it were, ownerless property in 
Muslim eyes, a kind of protégé, on the same footing as a tribu- 
tary (dhimmi). The Doctrine tried to make people believe that 
the aman was valid for three months only, or at most for a 
year; but there is evidence to prove that longer stays were 
common. 

The infidel in possession of the aman, the musta’min, 
travelled and traded throughout the territory governed by the 
prince who had guaranteed his safety. Muslims, punctilious in 
matters of principle, continued to profess that contact with the 
infidel was unclean, and that it involved complete ablution 
(ghusl). In Chapter Thirteen we shall describe the importance of 
foreign trade in the Muslim community. 

From the oth century, circumstances placed certain Muslim 
communities in a similar situation with regard to a foreign 
authority to that which put the dhimmi under the protection of 
Islam; in Syria, in the regions occupied by the Crusaders, and 
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in Spain, in the ‘‘re-conquered’’ provinces. In 1184, the Anda- 
lusi, Ibn Jubayr, after having taken note of the very bearable 
régime under which the Syrian Muslims lived, under the rule of 
the Frankish princes, compares what he has observéd with 
Sicily, where the court of the Norman kings is full of sham 
converts, where the Muslim populace lives in safety, but where 
men of culture suffer from the humiliation of their condition. 
In the 2oth century, the number of Muslims living under 
‘‘infidel’’ dominion is considerable. They are not relegated, as 
in the Spain of the ‘‘veconquista’’ to the position of colonial 
peoples, very like that of the dhimmi; but they are yet deprived 
of a part’ of their civil and political rights. There are fatwas 
which authorise: Muslims to reside in ‘‘war territory’ (dar 
al-harb), provided they are permitted to carry out the duties of 
their religion. 

It would not be possible to trace the evolution of the institu- 
tions enumerated in this chapter throughout the last century 
and a half. So far as international relations are concerned, 
it is quite a tlHousand years since the Muslim princes first 
entered into treaties with Christian rulers, which have not been 
broken less frequently by one party than by the other, but 
which have, nevertheless, established a political and economic, 
régime of value to both. The agreements arrived at with the 
object of regulating the status of non-Muslim foreigners on 
Islamic seil, and known by the name of ‘‘capitulations’’ 
created islets of protected persons around the consuls of 
Europea powers. They had deeply affected international life 
in Turkey, Egypt, Persia, and the Berber states. They have 
been abolished recently as a logical result of the political 
evolution of the Muslim world. The latest treaties have main- 
tained the rule which prohjbits the access of infidels to the holy 
cities, Mecca and Medina, and their neighbourhood, except for 
the ports of Jidda and Hudayda. Non-Muslim Europeans who 
have really entered the holy cities and brought back descrip- 
tions of them, such as Burton, Snouck-Hurgronje, Wavell, etc., 
have done so at the risk of their lives. The increase of historical 
studies among Muslims leads us to hope that the archzo- 
logical studies that are so much to be desired will be undertaken 
by them. 

The zakdét has not been allowed to disappear altogether from 
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the list of taxes imposed in Muslim territory, any more than the 
gizya of the tributaries. But both, in most Muslim countries, 
are combined in a unified fiscal system after the European 
fashion: The evolution of Turkey is complete in this respect as 
in all others. 
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CHAPTER EIGHT 


THE FAMILY 


Marriage: celebration: rupture—Slavery—Emancipation. 


HEI entering upon a rapid study of the conditions 
governing .the juridical and traditional life of the 
Muslim, it must be said again that Muslim law, since it is 
derived from the Qur’an and the Tradition, and so fails to 
separate the spiritual from the temporal, is a canon law; that 
it is in force throughout the whole Muslim world; and that it is 
completed, and sometimes contradicted, by the local customs 
which still occupy a considerable place in the actual lives of the 
peoples, customs which it is not possible to describe here. It 
must also be remembered that the Arab-Muslim mind knows 
nothing of the custom of embodying principles in a formula after 
the manner of classical Roman law: the Qur’an and the Tradi- 
tion have been called in to decide particular cases, and the 
Doctrine has, by analogy, extended to like cases the solutions 
which they offered. Muslim law is made up of specific cases. 
The Muslim family was not a creation of Muhammad’s. It is 
the original Arab family, placed within the framework of a 
high€r religion. For the ancient Bedouin-Arab family, nucleus 
of the tribe, the essential ingredient of a life of pillage and a 
constant fight to survive was the presence of many sons. This 
was ensured by the tertility of their marriages and by poly- 
gamy which, in itself, provided the family with abundant 
female labour. The allocation of the sons to this family or to 
that was therefore a highly important matter, which was 
governed by two ways of bringing about a union: that by which 
the woman and her children became members of her husband’s 
clan, and that which kept the woman in her own clan and 
allocated the children to her. Traces of this second kind of 
marriage are frequently found in stories describing the older 
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manner of life among the Bedouin, and it is represented today 
by the important position in the family which is held by the 
maternal uncle (khdl). But, during the life of Muhammad, the 
first kind of union was by far the most frequent in Arabia, as 
well as generally prevailing in the Eastern countries which the 
conquests brought into the Muslim Empire, and which followed 
Romano-Byzantine or Semitic law. It is now the rule in the 
Muslim family. 

Its historical beginnings are difficult to trace. Certain 
definite facts show that the customs of married life were 
different in Mecca and Medina, where they had doubtless come 
under Jewish influence, and early relations with the muhajtrin 
were marked by hesitation and dispute. .But, here too, 
Muhammad succeeded in bringing custom into harmony with 
the interests of the parties. 

The Muslim family has remained patriarchal, and the head 
of it maintains his authority over his wives, over his children 
even when of age, and over his slaves, down to the last day of 
his life. The child of a married woman belongs to the husband, 
except when the latter raises objections, or it is proved that the 
child has another origin. 

In pre-Islamic days marriage was looked upon as a kind of 
sale in which, after the consent of the parties had been given, 
the husband made to the wife’s father a payment called mahr. 
Muslim marriage has kept this ancient form; but the dower is 
assigned to the wife and considered to be an ee for the 
sacrifice of her person. 

The demand in marriage (khitba) is presented ‘fer discreet 
inquiries and parleys in which the women delight to take part. 
It is frequently a case of a marriage of cousins and of plans 
made long before. In order to avoid a, refusal, the suitor obtains 
the co-operation of a person of importance whose prestige will 
carry the day. When financial matters have been arranged 
between the two families, the date of the contract is fixed 
(‘agd al-ntkah). This concludes the marriage, which consists in 
the declaration of the consent of the parties and the payment by 
the husband of the dowry. 

The consent of the parties is the first condition essential for 
the validity of the marriage. The man gives it himself, except 
when he has not reached puberty or is unfit: in those cases a 


THE FAMILY I29 


tutor intervenes to give the consent. A woman is always unfit: 
scholars disagree as to whether she can, or should, give her 
consent. But the law lays down that her tutor for marriage 
(walt al-nikah) must declare her consent: the woman fs silent. 
This tutor is her father or her grandfather or, in default of such, 
a member of the family in accordance with a fixed order, or, 
lastly, a person appointed by the magistrate (hdkim). The 
father or grandfather have special powers, the effects of which 
are serious, and against which modern legislation has been 
actively directed. As in Old Arabia, he has the right to force his 
daughter into marriage (jabr); he is said to be wali mugbir. 
This comtpulsory power lapses when the woman is not a virgin 
and is of full age. 

The dowry (mahr, sadaq) paid by the husband is assigned by 
the Qur’an to the wife, and no longer to her father, but various 
arrangements put it, after all, at his disposal. It is usual for a 
half only, or possibly two-thirds, to be paid at the time of the 
contract; the balance may not be exacted till after the con- 
summation of th marriage, and is still payable after a marriage 
has been broken. If the husband breaks the marriage before its 
consummation, he must leave half the dowry in the possession 
of the wife. The amount of the dowry is fixed by the parties, 
and may be exceedingly small; on that subject the hadith is 
rich in anecdotes. If the amount is not specified in the contract 
it is fixed by resort to the mahr al-mithl, a dowry of a value 
corresponding to the social rank of the wife. 

The marriage contract has, among people who confuse the 
spiritual and the temporal, no specifically religious character. 
It may be celebrated in the mosque, but also in the home of the 
parties. The ceremony begins with the recitation of the Fatzha, 
the first stira of the Qur’an, which is, of course, the introduction 
to every act in a Muslim’s life. An exhortation (khutba) is, asa 
rule, delivered by the walt of the bride, or by a pious and 
learned person. When the families of the contracting parties are 
uneducated, it is well that an educated man should make certain 
that the laws are observed, and that efficacious formulas are 
pronounced. It is necessary also that the terms of a contract 
which will have grave moral and material consequences should 
be known to two persons, who will, in future, be able to bear 
witness to them; they are two ‘wd#l (sing. ‘adl) who have the 


130 MUSLIM INSTITUTIONS 


name and qualifications which all witnesses to deeds must 
possess who are acceptable to the qadi. 

The marriage contract may be made between two persons 
under the age of puberty through the agency of their wali. 
Puberty is roughly fixed at fifteen and twelve years, but it may 
be established earlier; jurists are, moreover, of the opinion 
that, at the age of seven years, a child can give valid consent. 
The wali resolve such uncertainties in arbitrary fashion, and 
determine the consummation of the marriage as soon as both 
spouses have been recognised as having attained the age of 
puberty. An insane person may marry provided his wali 
assists with his presence. 

Muslim law has maintained the laws forbidding the marriage 
of near relatives, down to, and including, uncle and niece. A 
union between first cousins is sanctioned by custom. No more 
than four wives are permitted at any one time, and it is for- 
bidden to bring two sisters as wives into the same household. 
But, after the dissolution of the marriage, especially by the 
death of the wife, union with a sister-in-law is customary, 
although not having the force of law, as it is with the Jews, and 
as it would appear to have been in Pre-Islamic Arabia. 

Relationship through a foster-mother is still, by Muslim 
law, an impediment to marriage, as it was in Arabia of old. 
Jurists have extended the prohibition to numerous relatives of 
the foster-mother and of the child. 

Marriage between non-Muslims is forbidden. The Qur’a an 
had made an exception for the women of the tributaries (ahl 
al-kitab), whom Muslims were permitted to marry; but the 
Doctrine, under the Shafi‘ites in particular, made such unions 
practically impossible. Along the same line of ideas, the 
Qur’an permitted a woman to marry a man of a rank beneath 
her own only in exceptional circumstances; the status of the 
husband is determined by his rank in society, as well as by his 
fortune, which must be sufficient to ensure to his wife the 
continuation, materially, of her accustomed way of life. The 
husband is free to marry even a slave; the princes have always 
contracted unions with shepherdesses. 

Such are the principal rules governing marriage, loosely 
arranged by contract and made binding by consummation. But, 
in actual social life, they are lost in a complication of interlaced 
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ceremonies and practices, which are forcign to Islam, ancient 
mystic customs that exist among all peoples, with variations 
according to the beliefs of each. A step of such moment to the 
parties and the social group to which they belong, is of interest 
to every membcr, and is one to which the company of génies 
who, although invisible, live in intimate relationship with the 
world of men, cannot be indifferent. The spouses pass from the 
class of single persons into that of married people. There are 
rites to be observed in the passing. 

In the Muslim world it is necessary to distinguish between 
the customs of nomads, of settled peasants, agd of town 
dwellers. Rut, without being able to go into details which would 
be without end? we shall indicate only the principal practices 
that are to be found everywhere. The whole body of ceremonies 
is called ‘urs, and the spouses are ‘aris and ‘ariusa, from the 
time of the signature of the marriage contract, an act which is 
followed by a feast (walima), which celebrates the treaty of 
friendship between the men of the two families. All the members 
of their own sotial group are invited. The Doctrine makes it 
compulsory as being the essential public proclamation of the 
marriage. A refusal of the invitation is looked upon as an insult; 
the qadi, however, may not accept it. 

The most important customs are connected with the con- 
summation of the marriage (duwkhla). Among the rural popu- 
lations there is a very evident survival of the rite of pursuit and 
flight. In the towns the bathing of the bride 1s the occasion of 
great rejdicing among the women, who assemble in a hammam, 
specially hired for the day. The adorning of the bride, the night 
in which her hands and fect are dyed with henna (laylat al- 
hinna’), and her face made up, gives occasion for another feast 
which is held, in this gase,sin her parents’ house. On the follow- 
ing day, the bride is led in procession to the husband’s home, 
where she is ceremoniously placed on a “‘throne’’, and the 
presents are set out—a third feast for the women. Meanwhile, 
the husband, he too having previously gone to the bathing 
place, accompanied by his friends, pays a visit to the mosque 
or, More commonly, to the qubba of a saint, finally returning 
home in a procession with music, dancing and singing. There he 
is brought into the presence of his wife. 

During those ceremonies, the bride and bridegroom are 
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particularly exposed to the attacks of the jinns and to the 
danger of the evil eye. It is the duty of the groomsmen, the 
viziers of their sultan of a day, (wuzard’ ,waqgafin) to protect him 
from them during the retreat which he observes before the 
consummation of the marriage. Various rites, in which ears of 
barley or of rice, pomegranates, almonds, fish and eggs play a 
part save him from impotence, and help to ensure the fertility 
of the bride. The public demonstration of her virginity is 
important, since it makes impossible an immediate rupture of 
the marriage. The coarseness of this formality has led to its 
being modified or suppressed altogether. Consummation is 
followed by a feast which, in certain countries, takes the place 
of that which accompanies the making of tht contract. The 
period of seven days immediately following imposes on both 
parties certain prohibitions which are scrupulously observed. 

The marriage of a widow or divorced woman is marked by a 
contract as in the casc of a virgin; but it is no longer of interest 
to the invisible powers, and the ceremonies are confined to the 
traditional meals and a few discreet rejoicings. ” 

Law and custom give the husband absolute authority over 
his wife and children. But Qur’anic law, very favourable to the 
wife, has given her a status which is, in some ways, more 
advantageous than that bestowed by modern European law. 
Financially, she retains her own separate estate; she remains 
mistress of her dowry and of any goods she may acquire by 
inheritance, by gift, or as the fruit of her own labour. In practice 
it is difficult for her to exercise those rights; but she'is certain 
of maintenance, lodging, and service, according to her rank. 

The husband is superior to his wife: ‘‘men have a degree 
above them’’, says the Qur’an (2.228); a woman is worth half a 
man in matters concerning ransom for a murder, inheritance, 
and the giving of evidence. The Qur’an grants to the husband 
the right of severe correction, that is to say, the right to beat 
his wife and to put her in quarantine. On the other hand, it 
counsels moderation. The position of the wife in conjugal life 
depends, as it does elsewhere, on her individual ability to act 
consistently, and to ensure that her opinions are listened to. 
Many mothers exercise, over the members of their households, 
an authority almost equal to that of the husband. But Muslim 
law, as we shall explain, exposes the wife to the continual 
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threat of repudiation, with no need to justify it, or of the 
marriage of the husband to a new, additional, wife, whose 
presence can greatly modify the nature of the familyelife. The 
Hanafite ritc, followed by modern jurists, consequently 
approves the ta‘lig al-tuldq, that is, the introduction into the 
marriage contract of clauses requiring the husband to repudiate 
his wife, and so to give her her freedom, if certain circum- 
stances should arise, if, for example, he marries another wife, 
if he absents himself for too long periods from the conjugal 
domicile, if he does not permit his wife to pay frequent visits to 
her family, or to stay with them, and so on. Thos® provisions, 
excellent 1 themselves, give rise to abuses and much quarrel- 
ling. 

Consequently, the Doctrine provides for the prolonged 
absences of the husband which the pilgrimage and the demands 
of business make possible. An ancient custom allowed the man, 
when resident away from home, to contract a temporary 
marriage called ‘‘enjoyment’’ (muta'); the Qur’an seems to 
authorise such an arrangement, and Muhammad makes it legal 
for his warriors. But it would appear that ‘Umar called it 
debauchery. The Shi'ites maintained its legality. With a little 
subtlety of interpretation, it can be made legal even for the 
Sunnites. It was for long accepted in Mecca as applicable to 
pilgrims, who thus resumed, as a sort of rite, the sexual relations 
that were forbidden during the period of their sanctification 
(*hram). . 

Modern society has kept, except in certain social classes, and 
thaé only within the last few years, the ancient conception of 
the separation of men and women into two ‘“‘clans’’. The 
married woman must show her face only to men between whom 
and herself there is a® matrimonial impediment. The wearing of 
the veil is the external manifestation of this principle. 

In Old Arabia a marriage was dissolved by the unilateral 
will of the husband, and by the utterance of a formula of 
repudiation, or by the retreat of the wife to the protection of her 
own family. Muslim life barely recognises, however, this second 
method of dissolution. Thus the husband can repudiate his wife 
at his own pleasure, she then regaining her liberty, and receiving 
the balance of the dowry which remained unpaid at the time of 
the contract. To make the dissolution legal he only needs to 


134 MUSLIM INSTITUTIONS 


pronounce, at any place or on any occasion, a form of words 
embodying his repudiation. If he is a minor his tutor intervenes. 
Jurists decided that drunkenness did not annul the repudiation. 
It was very dangerous to give the force of irrevocability to 
words which might have been lightly uttered. The Revelation, 
always ready to find a way out of embarrassing situations, has 
intervened in several passages in the Qur’an. The first necessity 
was that the repudiated wife should be kept under observation, 
and, if she was found to be pregnant, that the paternity of the 
child should be assigned to the husband, and that the wife 
should recéive proper maintenance until her confinement. 
The law therefore decreed a waiting time (‘iddaj of three 
menstrual periods (guri’), during which the wife continues to 
be maintained by the husband, and at the expiry of which, in 
the absence of any indications of pregnancy, the repudiation 
becomes final. This waiting time has been used to modify the 
effects of a hasty repudiation; so long as it has not expired, the 
husband can take his wife back without any formality. A 
second repudiation may be annulled in the same way; the third 
is final. The Doctrine has, after some controversy, allowed that, 
if the husband utters such a formula as “‘thou art repudiated 
three times’, the repudiation is final. When the silence of the 
husband has given finality to a first or a second repudiation, he 
may contract a new marriage with the same wifc after the first 
has been liquidated; after a third repudiation the woman is for- 
bidden to him (hardm). But the Qur’an has decided that, if the 
wife contracted marriage with a third party, and that marriage 
was dissolved, she again became lawful (halal) for her «first 
husband. This decision allows the use of an expedient by which 
a third repudiation may be cancelled; an accommodating man 
agrees, for honourable payment, to cédntravt an unconsummated 
marriage with the woman, repudiating her immediately, thus 
permitting the remarriage. Strict interpreters of the law require 
that this »:uhallil should be a real husband; here, however, we 
get involved in the subterfuges (/zyal) of Muslim law which are 
the subject of the amusing tales told in the compilations of ‘adab. 
This practice was condemned in Deuteronomy xxiv, 3 and 4), 
and in the Gospel (Matthew v, 30 and xix, 9). 

Repudiation involves, for the husband, the obligation to pay 
to the wife the whole amount of her dowry. He will, therefore, 
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be tempted to subject her to treatment calculated to make her 
life unbearable, and which will drive her to buy his repudiation 
by abandoning her dowry, or even by payment of an indemnity. 
This, with the acknowledged impotence of the husband, is one 
of the cases in which the law permits the wife to have recourse 
to the authority of the qadi, who may then force the husband 
to repudiate her, and to pay her her dowry. 

The situations we have described, and all those that proceed 
from them, have been regulated by the four schools of figh, with 
important variations which are all equally valid. A Malikite 
Muslim,.for example, may undertake in his marriege contract 
that he wil be governed, in whole or in part, by the provisions 
of Hanafite law, supposing he finds them to be to his advantage. 
In modern Muslim states, moral habits and the development of 
the economic life tend to create new rules, which get rid of the 
abuses of the law of repudiation, such as the jabr and the 
marriage of young children. There is a general tendency in 
favour of European legislation on the subject. In 1926 Turkey 
adopted the Swiss civil code and abolished repudiation. __, 

It would be childish to try to comprise within a general 
formula the status of the Arab woman. The poor and the 
peasants lead an existence of constant labour which, because of 
the indolence of the male, often weighs heavily upon them. In 
well-to-do families the young women used to be, and often are 
still, occhpied solely with their personal adornment and the 
care of their children. Their empty lives find no variation 
except in pilgrimages to the tombs of the saints, sundry feasts 
and ceremonies, visiting, or gatherings in the cemetery on 
Fridays. Those are years during which the cares of the toilet 
and the retailing of society gossip fill the same place as in the 
apparently more fully occupied lives of Western women. When 
they grow older they take an active interest in the care of the 
home. Illiterate for the most part, they can no longer supply 
the social needs of a young generation of men whose cultural 
advance has been rapid. Consequently, many Muslim families, 
in the urban middle and upper classes, cause their daughters to 
be given an education which, by profoundly changing the 
mentality of the mothers, has already produced a generation 
differing greatly from the preceding one. 

The Qur’an has maintained the polygamy which was 
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customary among the Bedouin, but it has limited to four the 
number of wives a man may have at one time. It has also kept 
the serial polygamy of the repudiation, not to mention concu- 
binage and prostitution. It has also agreed that it could be a 
good thing to have only one wife, and monogamy is, in fact, 
forced upon those who live a settled life, and especially upon 
town dwellers, by present-day economic conditions and 
customs. There is, therefore, no serious obstacle in the way of 
approximating more closely to the standards of those countries 
whose legal system admits of divorce. There has been much 
loose talk about the exception made by the Qur’&n in favour of 
Muhammad in the matter of the number of his wives. But it 
should be recognised that the history of the wives and children 
of the Prophet is a confused succession of improbabilities, in 
which it is not possible to discern the truth. It can at least be 
remarked that it was in accordance with custom that the Chief 
should have more wives than the other members of the clan. 
Moreover, Muhammad’s marriages were for, the most part 
political alliances: Hafsa is the daughter of ‘Umar, Umm 
Habiba the child of Abii Sufyan, ‘A’isha of Abii Bakr; Safiya, 
the Jewess, is the daughter of a conquered chief, and therefore 
was assigned as legal booty to the victor. 

The children born of the husband’s wives constitute his 
family, provided they were born six months after the con- 
summation of the marriage, or up to four years‘ after its 
dissolution. The family receives, and gives equal rights to, the 
child born of a concubine. As for the chance child, the law tries 
to ignore its existence. The husband may dispute, by.the 
special procedure of the oath of malediction (/2‘an) the paternity 
of his wife’s child. An opposite course of law permits the child 
to be attributed to a father other than the actual husband. By 
this roundabout means it has been possible to recognise an 
illegitimate child, and also to practice adoption in spite of its 
abolition by the Qur’an. 

The Arab family, in the wider sense of the word, was com- 
pleted by the inclusion of the slaves, whether white or black. 
The Qur’an retained slavery, while recommending that they 
should be well treated and set free. In order to appreciate the 
moral value of the institution, it is necessary to know the 
conditions under which they lived. 
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The slave (‘abd, plur. ‘abid; fem. ama, jarvya) is not a com- 
plete person; he is a chattel of the master’s, having been 
acquired like all other possessions by purchase, gift, or inherit- 
ance, and the rights of property in him may be transferred by 
the same legal process; without, however, being allowed to 
separate from his mother a child under seven years of age. The 
slave, if he is over age and fitted for it, may be invested with a 
share in the personality of his master for the purpose of carrying 
on a trade in his name, and, although, in principle, all he earns 
belongs to the master, he can still acquire a small competence. 
A slave, may marry a slave, and a female slave may marry 
either a free man or a slave; their children are slaves of the 
woman’s master. A slave may announce the repudiation of his 
wife, this being of full effect after the second time. The waiting 
time of a widowed, repudiated, or pregnant slave is half that 
applicable to a free woman. A master may not marry a slave 
unless he first gives her her freedom; otherwise she is a concu- 
bine, and her status is recognised by Muslim law: such an asso- 
ciation ought always to have been preceded by a period of 
“‘liberation’’ (isétbra’), but this was rarely observed. The slave 
who gives a child to her master is called ‘‘child’s mother’’ 
(wmm walad); the child is free and is treated like a legitimate 
child, the mother gaining her freedom with the death of her 
master. 

The Qur'an and the Sunna look upon the emancipation of a 
slave as an act of piety which will be rewarded in the future life. 
The master, acting on his own discretion, announces the 
emancipation in terms that permit of no ambiguity. It may be 
done with certain reservations, such as, for example, that the 
emancipation will come into force only with the death of the 
master, and that itemay be revoked at any time previous to 
that event; if the master should sell the slave in question, the 
act is a kind of tacit revocation. A slave may also be mukatab, 
a state well known to Roman law: it is announced that he shall 
have gained his freedom when he has paid a certain sum of 
money to his master, a condition which presupposes that he is 
practising a trade and is saving money. It is enjoined on the 
master not to exact the whole amount, and the Qur’an has 
provided for a part of the tax called legal alms (zakd?) to be set 
aside for the benefit of slaves desiring to purchase their freedom. 
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The freed slave (mauld) remains bound to his master, not 
only by the bonds of affection and social necessity which keep 
him a member of the tribe, but also by legal obligation. The 
master is entitled to collect the estate of a freed slave who dies 
without legal heirs, an event of frequent occurrence. The master 
is the natural guardian of the freed slave and his descendants. 

Slavery has held an important place in the life of the 
Muslim world. Slaves and freedmen are encountered at every 
point in its history. If we wish to form a sober judgment 
regarding the moral value of the institution, we must make a 
distinction between family slavery and great masses of slaves. 
In this, Muslim history repeats that of Roman society. Muslim 
slavery has been evi] only 1n certain particular cases The trade 
in negroes destined to supply the markets of the East, especially 
that of Bagdad, with human flesh, and the manufacture of 
African eunuchs, or slaves (sagdliba) of Abyssinian or European 
origin during the heyday of the ‘Abbasid dynasty, were 
practices contrary to all civilised standards. The wretched 
condition of the slaves that were crowded together on the great 
landed estates of Lower Mesopotamia in the gth century 
caused the terrible slave war of the Zanj. The abundant 
missionary literature of the time gave rise to great popular 
indignation over the sufferings of Christian slaves in the Berber 
prisons and hulks. But it should not be forgotten that the 
Europe of that period had also its prisons and galleys, where 
life was by no means enviable. The history of the slave trade in 
the American colonies is a blot on the reputation of Uhristian 
Europe. Slavery must be looked upon, without sympathy, as 
without disgust, as an obsolete institution and a violation of the 
dignity of man. 
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CHAPTER NINE 


PROPERTY 
Intestate Estates—Wills—Habis. 


HE laavs of succession are a much greater obstacle to the 

evolution of Muslim law than are those that govern 
marriage. The law of inheritance was laid down by the Qur’an; 
it forms an important chapter of the canon law, in which the 
temporal and the spiritual are inextricably tangled together. 
Juridical practice was indeed prepared to give way to local 
custom, but has not been able to ignore completely the require- 
ments of the Holy Book. 

Just as it kept, in their cssential featurcs, the marriage 
laws of Old Arabia, so the Qur’an has kept those governing 
inheritance; but, in both cases, it improved the position of 
women. The patriarchal régime of Arabia, being adapted to a 
tribal organisation in which each group looked distrustfully on 
its neighfour, or was actually at war with it, and in which he is 
most prosperous who can muster the greatest number of 
fighting men, adopted, logically, a law of succession through the 
father, which favoured the male line; the maternal line and all 
women were excluded. The Qur’an, on the contrary, gave to 
women their legitimate share. 

In Muslim law the succession accrues, in principle, and in 
accordance with old Arab law, to the paternal line, the ‘asada, 
who have been likened to the agnati of Roman law. The 
allocation of the estate among them is made following the same 
order as that which applies to matrimonial guardianship, that 
is, roughly in the following order: descendants, ascendants, 
collaterals. The women of the paternal line are, like the men, 
‘asabat, but are entitled to no more than a half of the share of 
the male heirs. This principle, simple in its application, has 
been complicated by verses of the Qur’an which created privi- 
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leged heirs who, in every case, must receive a fixed share in the 
estate (farida). Their rivalry with the normal heirs gives rise to 
complications which give to the “‘science of privileged shares’’ 
the chief place in legal studies. In claiming their fixed share they 
break up the order of the ‘asaba to whom they generally belong. 
They are, after the sons: (a) the daughter or daughters with one- 
half or two-thirds of the estate and, by extension, the daughter 
or daughters of the son; (0) the father or the mother with a 
sixth and, by extension, the grandfather or grandmother;(c) the 
sister or sisters-german for half or two-thirds and, by extension, 
the half sisters through the father; (d) brothers ar sisters 
through the mother for one-sixth each, or one-half in all, 
according to their number; (e) the widower ‘for a half or a 
quarter; (f) the widow for one-half of the widower’s share. 
Those Qur’anic provisions appear to have been introduced 
immediately after the bloody battle of Uhud (624), for the 
purpose of settling particular cases of which we have no details. 

We shall content ourselves with a few examples of the compli- 
cations that ensue. 

The son is the first heir; he cannot be ousted by the daughter, 
whose right to a fixed share disappears, and who participates 
only to the extent of half a male share. If there is one son, she 
therefore receives one-third; if two sons, one-fifth, and so on. 
The sister-german is ousted by the sons and daughters, by the 
sons and daughters of the son, and by the father and the 
mother; it is only in the absence of any of those that she gets her 
Jarida, or shares the estate with her brothers. The’ widower 
receives one-half of his wife’s estate, but a quarter only, if,she 
should leave one or more children, etc. 

When the allocation of the fixed shares has been made to the 
heirs who present themselves, two cases may arise: 

1. The whole estate is absorbed; in this case it frequently 
happens that the allocation of the fixed shares is arithmetically 
impossible, as shown in this classic example: 





Two daughters, each 3, inall# os aye 
The father and mother, each , in all % . Py 
The widow, } . dir 

Total at 


The solution lies in making the division i in a7ths. 
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2. In the absence of descendants and heirs entitled to fixed 
shares, or after these are provided for, the balance of the estate 
is allocated to the relatives in the paternal line, in the following 
order: (a2) ascendants, if there are any beyond the graridfather; 
(5) to the collaterals of any degree; (c) to the master, if the 
deceased is a freed slave; (d) if there are none of those categories 
of heirs, or if none comes forward, the estate is allocated, in 
whole or in part, to the Public Treasury (bayt al-mal), if it is 
administered according to the law. This default of heirs is more 
frequent than one would expect: if, for example, the sons, who 
have a preference over all other classes of heirs, absorb the 
whole estate or share it with their sisters; if the father and 
mother and thé grandparents can, besides their fixed share, 
claim the balance of the estate as ‘asaba, the other heirs with 
fixed shares have no right to anything more, and the balance of 
the estate, if there is no ‘asaba, has no legal claimant. It has 
been agreed, however, that, if the Public Treasury is considered 
not to have a clear title, then heirs whose share is fixed, who- 
ever they may’bc, divide the estate. In default of any such 
again, the maternal line may be allowed to inherit, or even any 
Muslim who can seize the estate. 

The four orthodox cults have different solutions of each of 
the cases we have described. They do not agree as to the 
estates of infidels, in which, in the opinion of most legal authori- 
ties, no Muslim may participate, and which cannot be claimed 
even by fellow infidels. They are disagreed on the subject of the 
successidn of an apostate (murtadd), whose estate, according to 
the most widely accepted opinion, is allocated to his Muslim 
heirs or to the Public T reasury. Kharijite law differs hardly at 
all from the Sunnite, except that it does not permit the master 
to receive the estate,of a freed slave, and prescribes the giving 
of an unclaimed estate as alms. 

Shi'ite law is very different, being based on the equal right 
of the two lines, the paternal and the maternal; it should be 
recalled that Fatima transmitted to the ‘Alids the estate of the 
Prophet. Thus Shi‘ism has divided the natural heirs into cate- 
gories, oftwhich each takes precedence over the next in order, 
adding to the list the class of ‘‘heirs for special reasons’: the 
husband or wife, the mauld, that is, the master who has freed 
the slave or has obtained the conversion of the infidel, and, 
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lastly, the imdm of the Shi'ite community as representing the 
public exchequer. In addition, it recognised the right of 
succession of infidels, apostates, and murderers, and the right 
of the mukatab slave to purchase his freedom out of the 
proceeds of the estate. 

The heirs have no right of sasine on any part of the estate 
since it is not held to form part of their own fortune as it does in 
French law. Their claim may be validly made only after thé 
debts due by the estate have been paid. There is, therefore, in 
Muslim law, nothing resembling succession under beneficium 
inventorit. The debts, which are immediately deducted, include 
not only those resulting from expenditure on the fyneral and 
liabilities contracted by the deceased, but asso those that 
represent religious duties unfulfilled, such as the zakdt, the 
fast, or the pilgrimage; the expenses required for the engage- 
ment of a third party to undertake the pilgrimage on behalf of 
the deceased are a charge on the estate. 

The canon law has thus laid down in great detail the rules of 
succession. It also permits inheritance by the will of the 
deceased, while limiting the discretion of the testator. 

The Qur’an has not confirmed the importance assigned, in 
Old Arabia, to a person’s last wishes, which certain verses 
appear to turn into mere religious or moral recommendations. 
Other passages have expressed approval of the tendency to use 
the last testament as a means of reforming certain provisions 
in the customs regulating succession ab imtestat, and advise the 
granting of preferences in favour of the father, the mo-her and 
other relatives, together with the widow, in addition to those 
whose title to fixed shares is otherwise recognised. But the 
Doctrine, basing its decision on the very existence of such 
shares, declares that no testamentary,dispgsition may be made 
in favour of any particular heir. The canon law, too, has 
insisted on securing for the legal heirs the main part of the 
estate, and has decided that a will (wastya) may dispose of no 
more than one-third of it. It has even protected the estate from 
any verbal arrangements which the testator might make during 
his last illness, or since the last occasion on which he mht have 
ventured into regions which war or epidemic had made 
dangerous. Consequently, all donations, cancellations of debts, 
and emancipations of slaves effected during thet period are 
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null and void. The law requires that the legatee, of sound mind, 
like the testator, be alive at the time of the latter’s death 
except in the casc of the children born up to six months after 
that event. : 

Such provisions limiting the freedom of the testator have 
not gained the approval of public opinion. The business is 
therefore fruitful in Ayal, legal tricks aimed at getting the 
better of the law: transmission by gift (47ba) and the foundation 
of an endowment (waq/f) are often uscd for that purpose. 

The name given to a will (wastya) derives from the fact that 
it includes the nomination of the testamentary executor 
(wast) whose duty it is to supervise the division of the estate. 
He also names the tutor (wali al-mal) who is to administer the 
inheritance of minor children, an appointment which usually 
falls to the mother, acting under the supervision of the qadi. 
The latter, if the deceased fails to do so, appoints this wali, or 
himself carries out his duties. The last wishes of the deceased 
are generally expressed verbally in the presence of two wit- 
nesses (‘udul) who will subsequently be able to testify to them 
before the qadi. 

The presence of numerous foreigners, merchants mostly, 
has raised the question of their succession. The Doctrine began 
by refusing all rights of inheritance between forcigners, and by 
obtaining, by this means, a large number of vacant estates for 
the benefit of the exchequer. Then, in the 12th century, 
although still refusing to recognise inheritance between 
foreigners and Muslims or tributaries, allowed the transmission 
to a foreigner’s heirs of any property left within the territory of 
Isl£m, after payment of all creditors, and even went so far as to 
admit the validity of legacies made by the foreigner in favou: of 
a Muslim or a tributary. , 

Endowments have played, and still play, an important part 
in the economy of Muslim countries. The name given to them is 
hubus (sing. hubs, plur. ahbas), transcribed by the French as 
habous. In the East it is called wagf, plur. auga@f, which has 
given the Turkish vakuéf; both roots signify ‘‘retaining’’, or 
“‘shutting-up’’. 

The feature that is common to all kinds of Aubis is that the 
property cannot be alienated; the income which accrues is 
devoted to a pious foundation or to the descendants of the 
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founder, and the property passes, according to the varying 
opinions expressed by the Doctrine, either to the heirs of the 
founder, or to God, which means that the property becomes 
ownerless. The origin of the kubiis is obscure, and legends have 
grown up around it. It would appear that the earliest of them 
were founded by the caliphs out of the vast domains left 
masterless as a result of the conquests, and which it was 
important to have cultivated if loss to the exchequer of the tax 
payable on them was to be avoided. It is not known whether 
this kharaj was at that time an actual tax, or whether it was 
levied as a lump sum. Whatever may be the origin, dating, like 
that of other institutions, from the so little known period of the 
Umayyads, the custom of the hubis, under two very different 
influences and in two separate forms, spread rapidly. 

The first is that of the pious foundation. We have already 
remarked that the budget of the caliphate made no provision 
for public works: the mosques, aqueducts, works for the 
conservation of water supplies, the madrasas, the hospitals, 
were all the personal creations of rulers, eager*to acquire fame 
in this world, and a reward in the next. There was no assurance 
that such works or buildings would be preserved or main- 
tained, or that the means would continue to be provided for 
the retention of the staff that saw to their continued useful- 
ness. So the founders endeavoured to protect their works from 
decay by creating, out of properties abandoned to God or the 
community, according as conflicting doctrines provided, 
estates the revenues of which would be applied in perpetuity to 
the maintenance of the foundation. Such estates were prefer- 
ably made up out of city properties, dwelling houses that could 
be let, the shops of the sé#g, or hammdm from which a regular 
income could be collected, provided the expenses of their 
maintenance were met out of revenue. Or they might be rural 
domains; or, if the founder was a prince, a charge on the tax 
revenue of a village or district. Those properties had to be 
managed by one or more ndzir, the founder choosing the first, 
who, in turn, appointed the second, and so on, or else he was 
nominated by the qadi who, in every case, exercised a general 
supervision over the hubis. 

The second type of kubés supplied a very economic need. 
We have seen that the canon law set up a rule of succession 
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which provided for a complete and complicated division of a 
heritage, without the person concerned being permitted to 
provide by will against the infinite subdivision of his property. 
A building, a house or a landed estate, after a few successions, 
ends by being divided into an infinity of parts, of which none 
can be profitably exploited. ‘he institution of the hubiés 
becomes a remedy for this evil. The owner turns his property 
into an endowment fund for the benefit of his descendants, 
among whom the revenue can be divided ad infinitum. But the 
trust estate 1s kept intact and the possibility of its exploitation 
assured. Great personages, fearing thicir confiscatioa, protected 
their ill-gotten gains by this means. It is one of those ways of 
evading the law which the law’s rigidity brought into general 
use. The administration of /ubiis of this kind is arranged for in 
the same way as the others, under the supervision of the qadi. 

Of those two classes of lubiés, the first alone figures in 
Muslim history, whose pages are full of accounts of pious 
hubis, the works of generous founders. Ibn Jubayr, in 1183 and 
1184, expresses his admiration at finding them everywhere in 
the East, and the deeds constituting ibis occupy much space 
in the collections of Muslim epigraphy. The family habs, 
although more modest, has none the less its part to play. 
Unfortunately the institution has been, in both cases, spoiled by 
the carelessness and bad faith of those charged with the duty of 
administration, and pious dubiis have frequently had to be 
renewed. This has been done with such zeal that, in Turkey, 
inquiries undertaken in the 19th century have estimated the 
property held by fubds at three-quarters of the total amount of 
land under cultivation. Their total value appeared to be fifty 
million pounds Turkish in 1925, with a revenue amounting to 
three and a half mil'ion pounds in 1928. In Algeria, too, the 
hubts absorbed half of the cultivated land; in Tunisia a third; 
in Egypt, an eighth. It is probable that the same conditions 
prevail in other areas. 

However useful the institution of the hubiés may have been, 
it has the serious drawback of withdrawing a great deal of 
wealth from circulation, besides depriving it of active and 
disinterested fhanagement. Arbitrary confiscations, illicit sales, 
and the exchanges that administrators have been able to effect, 
have not availed to remove this grave cause of the impoverish- 
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ment of Muslim countries. Wide domains have continued to be 
cultivated in the most primitive way. More than that: it 
suffices to have read the deed of foundation of the hubds of a 
mosque in order to question the possibility of administering 
efficiently, and of keeping in repair, a long list of shops or parts 
of shops in various city streets, of patches of land scattered over 
the countryside, of bits of orchards. Governments, since Turkish 
days in the 16th century, and especially since the roth century, 
have given their attention to improving the condition of the 
hubis, and to correcting their ill effects, by putting the property, 
by some means or other, into circulation once more, without 
changing the purpose of the endowment. The first attempt to 
this end took the form of letting the property ‘on a perpetual 
lease in return for a lump sum paid immediately, and based on 
the value of the property at the beginning of the tenancy, plus 
a perpetual rent, thus retaining the principle of the hubas. The 
tenant’s enjoyment of the property became hereditary. In 
default of an heir, it returned to the foundation. Arrangements 
of this nature were made in Tunisia (enzel), in Algeria (and), and 
in Morocco (guelza) where they took the form of life interests. 
The present day governments of Muslim countries have 
created machinery for control and centralisation, and have 
sought to lessen the importance of the kubis by putting the 
properties back into circulation, and getting rid of the abuses 
that reduced their value, without injuring the institufion itself, 
which may, in certain cases, still be useful, and which is 
defended on religious grounds by the conservative parties. In 
1924, Turkey put an end to the administration of the augaf and, 
in 1926, authorised the sale of the property of endowments to 
communes and to public institutions. Egypt is slowly following 
the example of Turkey. Russia, unéer the Czars, had confis- 
cated the hubiis, and Soviet Russia has abolished them. 
France has followed a hesitating, and sometimes contradictory, 
policy in Algeria, and has consequently accomplished nothing 
definite. In Tunisia and Morocco, the property of hubiéis, which 
have been reorganised under the control of the two govern- 
ments and the protectorate, either contribute usefully to the 
purposes for which they were created, or become subject to the 
ordinary law of property. 
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Muslim law recognises the various methods of conveying 
and holding property which Roman law had devised: sales, 
leases, partnerships, wages, etc. The rights attached,to landed 
property, such as irrigation rights, have been minutely regu- 
lated. The law of easements is treated separately and indepen- 
dently of property rights, being looked upon as constituting a 
property of a special kind. 

In a general way the provisions of Muslim law are such as 
derive from the Qur’4n and the Sunna which, originating in the 
customs of Mecca, has been influenced by Romano-Byzantine 
law in a manner and to an extent which are stileundefined. It 
is a body of legislation which developed rapidly during the 
Middle Ages by the incorporation of customary law created 
daily by the practice of commerce. It has become the law 
governing commercial transactions in the Eastern Mediter- 
ranean; it has been one of the sources of European law. Thus, 
apart from its practical interest to the Muslim world, it is of 
considerable historical importance. 

In its broad lines the law of contract in Muslim juris- 
prudence does not greatly differ from European legislation. 
We shall return to this subject in Chapter XII. 
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CHAPTER TEN 


JUSTICE 


The Qadi—Talio and Ransom.—The Mufti—Crimes punished by the Qur’an— 
Theft, Brigandage, Apostasy, Adultery, Wine—The Chief of Police —The 
Muhtasib—Present-day Organisation. ; “ 


USLIM rulers have mostly considered it to be their 

absolute duty to do justice personally. It was formerly 
their custom to hold audiences every week, on Mondays and 
Thursdays. They then played the part of supreme arbitcr, that 
of the Arab hakam, which, with them as with the Prophet 
before them, was that of an interpreter of the Word of God. 
But the first caliphs had already been forced to delegate their 
judicial powers to a judge,.a person who, in the armies and the 
junds of Syria, supervised the application of the laws governing 
war booty, successions, the talio, etc. The post of qadi was 
created by the Umayyad caliphs together with other 
judicial appointments, probably as a result of Syro-Byzantine 
influence. We can give only a short outline of the very compli- 
cated history of the functions of a qadi. 

The qadi is an arbiter who settles disputes between persons 
who appeal to him, and who pronounces sentence of the law on 
delinquents against whom charges are brought by private 
persons. He is assisted neither by a repfesentative of the Public 
Prosecutor, nor by an executive officer, and he has personally 
no power to carry out a sentence. He is competent to decide 
any of the questions affecting the life of the community that 
may have been dealt with by the canon law, the shari‘a, that 
is, marriage, dissolution of marriage, the care of orphans, 
successions, contracts of various kinds, and the punishment of 
criminals. The q4di gives his decisions unassisted, and, evén if 
the Doctrine requires him to gather counsellors (shi#ird) around 
him, he is notin any way obliged to give heed to their opinion. 
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In the time of the Umayyads the caliph appointed a qadi for each 
province. The Arabs retained their patriarchal practice of 
domestic and tribal justice, and the tributaries had their own 
special courts. But circumstances removed the easement of the 
qadi’s duties that those two institutions provided, and he was 
soon driven to delegate all or part of his powers to subordinate 
magistrates. Later, the provincial capital, becoming the capital 
of an independent amirate, had, like Bagdad, its supreme 
qadi (gddi al-quddt, 11 Spain, qddi al jamda‘a), with a whole 
hierarchy of subordinate judges. 

So he came to appoint delegates while preserving his own 
power iatact and exercising it at will. And, as he held, not only 
the power of*judgment, but also that of administration, and as 
the qadi was, at various periods, keeper of the public treasury, 
imam for the Friday Khutba, administrator of the estates of 
orphans and of jwbiés, and tutor to those who were incapable of 
managing their own affairs, he had delegates for the perfor- 
niance of all those duties. He is, therefore, a chief justice, sitting 
on the high seat of judgment. 

The understanding is that only verbal testimony may be 
given before him, but supporting dgceumentary evidence is not 
disdained. Two witnesses are required to testify to the real 
existence of a disputed undertaking, or to the accuracy of any 
statement of fact. Whether it be what we call a civil case, or a 
crimin&l prosecution, the judge must give unlimited credence 
to their evidence. Since, however, it would be impossible, in 
every tase and for every witness, to inquire into the latter’s 
trustworthiness, the qadi draws up a Jist of men whose perfect 
probity in the legal sense (‘addla) has, after investigation, been 
vouched for by a person whom he trusts. The persons so chosen, 
whose number may vary from ten to thousands, are then alone 
qualified to give evidence officially before the qadi, and to 
supply him with the materials on which his decision will be 
based. They are the persons, in fact, who study the facts of the 
case, and the evidence they give, while it may be gathered from 
the study of the documents or from personal and accidental 
observation of the facts, is more frequently the sum of con- 
victions formed after an inquiry into which public gossip 
enters to an alarming extent. The two “legal witnesses have 
come to fill the rdle of assessors to the qadi. They occupy the 
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position of counsellors and, in their relations with the public, 
that of registrars of contracts and drawers of writs, in fact of 
notaries and clerks of court. In certain circumstances, in 
criminal cases for example, the qadi may be compelled to 
accept the evidence of eyewitnesses, and even of women, 
although their evidence has only half the value of that given by 
@ man. 

The qadi was appointed by thc caliph or his representative 
in the province, the sultan, governor, or grand qadi. The 
qadi, in his turn, nominated deputies (kahim, plur. hukkam) to 
act for him in his several capacities. All those people had to 
have the complex qualities that constitute the ‘addla, worthi- 
ness to be a judge. The Doctrine told that the qidis of ancient 
times had a perfect knowledge of the canon law, but that, later 
on, it was not possible to find a sufficient number of men 
possessing an adequate knowledge of the fine points of detail 
which the four orthodox cults had decided in different ways: 
and so it came about that it was accepted that, after all, 
knowledge of the law by a qddi was a matter of secondary 
importance, and that, in addition to a few sound principles, his 
essential qualifications were honesty and good sense. He 
could make up for want of knowledge of the law by choosing 
learned counsellors, or by delaying judgment until he was 
provided with the reasoned opinion of an acknowledged 
juridical expert. Cervantes, who had such a profound kriowledge 
of Muslim life, created in Sancho Panza what is only partially 
a caricature of the Andalusian judge, and the cases of Which he 
made him judge are drawn from Arab folklore. The virtues of 
the qadi must manifest themselves by a perfection of behaviour 
which forbids him to take part in over-sumptuous feasts, to 
attend gatherings for singing or gambling, and to frequent 
circles of doubtful reputation. The popular opinion is that his 
duties tempt him to error, and therefore expose him to the risk 
of hell-fire, and the saying of Sahniin is current: “‘to perform 
his duties is to have one’s throat cut without the use of a 
knife’. This is given as the cxplanation of the customary 
stubborn refusal to accept the post of qadi. : 

The qadi was not paid for his work, but the instruction not 
to accept gifts, whith is repeated on each appointment, is a 
proof that the custom was a common one. Later, he was per- 
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mitted to receive a salary charged on the funds of the hubiis, and 
to take a share of the fees paid by litigants. 

In olden days no special building was set aside for the court 
of the qAdi. His sittings were held at first in the mosque or in 
his house, and he could even hold court on the public highway. 
The hall which was later reserved for his audiences, the 
mahkama (magh. mahakma), is usually an annex to the mosque. 
The qadi has assistants (‘awn), ‘‘sergeants’’, ‘‘ushers’’, who 
summon the parties and keep order in court. 

His decisions are of the nature of an arbitration and merely 
entitle the winning party to take redress as he may. Even in 
criminal matters they are only a judgment between parties. It 
is the injured*person or the legal representative of the person 
who has been murdered or injured who presents the case to the 
judge. 

When the crime is a voluntary act, murder, or wounding 
which is of such a nature that the same treatment can be 
practised on the assailant, the right of vengeance may be 
exercised. It i$ the victim or his authorised representative who, 
after trial by the judge, takes his revenge undcr the judge’s 
supervision. But it is necessary that the criminal be capable of 
exercising his civil rights, and that he have the same social 
status as the victim. There 1s no qisds if one of the parties is, for 
example, a Christian, and the other a Muslim, or if one is the 
father of the other. 

When the legal conditions necessary to render the qisas 
possible are not present, or when the victim relinquishes his 
oe a ptcuniary indemnity (dzya) must be allocated, the amount 
of which varies with the gravity of the circumstances surround- 
ing the crime. The indemnity for the murder of a man was 
fixed by the Sunna, at a,hundred camels or something equiva- 
lent. For wounds, the judge decides the amount of the in- 
demnity by calculating the depreciation of the mercantile 
value of the victim caused by the crime supposing he had been 
a slave. The diya for a crime committed against a woman Is 
half that given for a man; the diya of a Jew or Christian is one- 
third that of a Muslim. 

In the Umayyad period, in Egypt, the payment of the 
diya was imposed by the administration. The qadi, having 
heard the complaint, remitted the case to an expert who deter- 
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mined the gravity of the wound, fixed the amount to be paid 
accordingly, and informed the diwdn of the army. A reduction 
of the relevant amount was made from the pension of the 
guilty person and applied for the benefit of the injured man’s 
family (‘ashira). In certain circumstances the qadi may put the 
plaintiff as well as the defendant on oath. 

The tributary and the musia’min foreigner normally seek 
justice from thcir special magistrates, but they may in all cases 
have recourse to the qadi who, in the opinion of most authori- 
ties, may refuse to hear them. But he alone is compctent if a 
Muslim has qn interest in the case. The qadi judges by Muslim 
law alone, and cannot accept pleas concerning an, unlawful 
thing, such as pork or wine for example. The triminal law is 
valid against the foreigner as well as in his favour, except for 
the crime of using wine. 

No matter to which of the four Sunnite rites the qadi may 
belong, he must judge the case according to the decisions of 
jurists of the rite which the parties profess. In large towns it 
became necessary to give to each rite a special qadi, provided it 
had a sufficient number of adherents. It is inadmissible for a 
Sunnite to reccive justice from a heretical judge, Shi‘ite or 
Khirijite. The question arose in an acute form in Egypt under 
the Fatimid caliphs, who, although they appointed Shi'ite 
qadis and organised an active propaganda in favour of their 
doctrines, were compelled to retain Hanafite qadis. ¢ 

We must not forget either that the qadi 1s a delegate of the 
power of the caliphate, and that, in his person, the spirftual and 
the temporal are combined, that he Is at once a religidus person- 
age and a layman, and that he must, because of those facts, 
conform fully to the doctrine reer = the imam of the 
Muslim community. 

The grave religious crisis which ‘stirred Islam during the 
second half of the Sth century and the greater part of the 9th, 
had serious effects on the careers of the qadis. The charge of 
Dualism, of Manichacism, and, vaguely, of impiety, which was 
contained in the word zzndiq, and which was brought against so 
many important personalitics belonging to ‘Abbasid circles, 
does not appear to have been levelled at the heads of the 
qadis. But, when‘ Mu'tazilism, which had abandoned the 
traditional position of the figh, became, under Al-Ma’miin, the 


JUSTICE 153 


doctrine of the Muslim community, a great number of qadis 
refused to accept it and the caliph commanded that they should 
be made to swear an oath of conformity that took the popular 
form of an adhesion to the principle of a created Qur'an. This 
inquisition (mthna), which operated in the contrary sense in 
the period of Al-Mutawakkil (847-861), was pursued with 
great brutality against numerous qadis whom their enemies 
hastened to denounce to the agents of the caliphate. Everything 
about the qadi, even his dress, is designed to mark the fact that 
he is the delegate of the caliph: he wears his colours. Under the 
‘Abbasids he was clothed in black with the officialembroidery, 
but he aypears to have worn those garments only on great 
occasions. But tt was white that was generally adopted for the 
clothing of jurists (fugqaha’). For the celebration of the Friday 
Prayer in the name of the Prince, the qadi donned his official 
garments. Many pages of Muslim history show qadis occupying 
the highest positions in the State, as viziers, generals in the army 
of Sicily, princes in Seville. 

The complexity of the canon law, which had become much 
more involved in the course of time, had produced a multipli- 
cation of works of jurisprudence with which the judges found it 
more and more difficult to become acquainted. As their usual 
counscllors were inefficient, the qadis, and most Muslims with 
them, had recourse to a few men who enjoyed a reputation for 
Icarning,*"and who gave legal consultations (fatwa); important 
personages in Spain were secn to ask for fatwa of a fagth from 
Qairtiwah, the stronghold of Malikite law. Those givers of 
fatwa, thése mzuftt, became, by princely decision, official 
intérpreters of the canon law. There was, in Constantinople, a 
great mufti who became chief justice. The title and the function, 
although with greatly weakened authority, still exist in the 
Muslim world. In Algeria, at Tlemcen, fifty years ago, the 
qadi represented the Hadri clan, that of the Arabo-Berbers, and 
the muftt the Coulongli clan, that of the Turco-Berbers. The 
former was a Malikite, the lattcr a Hanafite; altogether influ- 
ential rivals. 

The patriarchal and narrowly canonical manner of the 
qadi’s jurisdiction led, in course of time, to a restriction of his 
field of action. Custom, followed by the Ductrine, allowed the 
qadi, as we have pointed out, to apply arbitrary penalties to 
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crimes of less gravity than those mentioned in the Qur’an, 
penalties that were more lenient than those inflicted by law, and 
which were called, for that reason, /a‘ztr, or reprimands. But 
social life had been too profoundly changed for the ruler not to 
insist on having permanent and direct control of the means of 
preserving law and order among the people. As early as the 
time of the Umayyads we note the emergence of a chief of 
police (sdéh1b al-shurta), who was, at one and the same time, the 
person who executed the judgments of the qadi in matters of 
Qur’anic criminal law, and the judge of an indeterminate 
number of minor offences which he punished summarily. He also 
kept a watch on criminals, whom he sought out and eventually 
brought before the qadi. This new jurisdiction passed, in the 
course of a history that has not yet been written, into the hands 
of the local governor, the sdb al-madina, the qa’id, the pasha 
of the Turkish administration. Its “‘lay’’ character must not be 
exaggerated; in Islam we never find the temporal clearly 
distinguished from the spiritual, but it covers matters that do 
not come into the province of the shavi‘a, tlfat is, within the 
competence of the qadi. 

Whereas minor offences were, for the most part, brought 
within the competence of the chief of police, other offences, and 
certain specified infractions of the law, were dealt with by a 
special magistrate, the muhtas1b. He appears for the first time 
in the 8th century with very extensive but well-definzd powers: 
offences involving weights and measures, markets and work- 
shops, the quality of foodstuffs, that of manufactured goods, 
trade corporations, prostitutes of both sexes, taverns and the 
drinking of wine, games of chance, the freedom of, and’ the 
maintenance of good order on, the public highway, the con- 
dition of buildings from the point of view of preventing inter- 
ference with the life of the community, and, in a general way, 
public morals and behaviour. They were the same as the 
powers of the Roman Curule Aedile, and it cannot be doubted 
that the muhiasib inherited that official’s functions indirectly 
through his Byzantine counterpart, the agoranome. He fitted 
admirably into the Muslim framework, since the Qur’an 
condemned all kinds of fraud, and instructed each of the 
faithful to ‘‘comriiand the good and forbid the evil’’ (al-amr 
bil ma‘raf wal-nahy ‘an al-munkar), a formula which became, in 
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the 11th century, the accepted definition of the muhtasib’s 
function, which was the hisba, that is to say, the upholding of 
public honesty and decency. The jurisdiction of the muhtastd is 
clearly based on the canon law (shavi'‘a); he is an assistant to the 
qadi. 

Muslim law recognises two categories of crime. The first are 
of human and private nature; they are subject to the law of the 
talio and of ransom. The second class includes theft, brigand- 
age, extra-marital sexual relations, apostasy, wine drinking. 
In neither class does the penalty wipe out the offence, for that 
will receive its punishment in the next world; it may ke expiated, 
however, hy a course of conduct (kaffava) which no earthly 
authority can eriforce, and the fruits of which can be gathered 
only in a future life. 

The crimes dealt with by the Qur’an carry definite penalties 
(hadd, plur. hudiid). It is interesting to note that, in Islam, as in 
most of the communities of antiquity, theft (svqa) is severely 
punished. Ordinary theft consists in seizing by surprise some- 
thing that is in’the possession of another and has a certain 
value. It used to be punished by cutting off the right hand; in 
case of any repetition of the offence, the left foot was removed, 
after that the left hand, and lastly the right foot. Anecdotes 
found here and there in Arab literature seem to prove that the 
police of the larger towns carried out those penalties in brutal 
fashion, aMhough the Doctrine had attached to them conditions 
which ought to have made them the exception rather than the 
rule. Arnied robbery or brigandage was punished with death, 
but here again the Doctrine subjected the strict enforcement of 
the penalty to various conditions. Since 1858 the Turkish penal 
code has dealt with theft on the lines of European legislation. 
The Qur’anic law on theft and brigandage has been almost 
completely forgotten by the Muslim world of today. It had been 
gradually displaced by the decisions of successive police chiefs 
or pashas, as well as by the “‘reprimand”’ (¢a‘zir) of the qadi as 
applied to minor offences. The fa‘ziv, according to one writer, 
varied with the social status of the accused: in the case of great 
men and hotabilities it was a discreet warning uttered by a 
delegate of the qadi; fugahda’ and suchlike were called into his 
presence and admonished; merchants went to prison, and the 
common people received the lash. 
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Female adultery, in pre-Islamic society, was punishable by 
summary patriarchal justice only in so far as it was tortious. 
The Qur’a an adopted a Judaeo-Christian view in declaring all 
extra-marital sexual relations to be criminal. The man, as well 
as the woman, may be given a hundred strokes of the whip, and 
the reintroduction of the Jewish penalty of stoning is attri- 
buted to ‘Umar. The Doctrine provided for stoning in the case 
of persons who are muhsan, who have lived, that is, in the bonds 
of legal matrimony, and applies it to sodomy as well. But, in 
practice, the law on 21nd’ is inoperative; the Qur’an requires the 
evidence pf four persons who were present when the act 
charged was committed and, in addition, it condemns to a 
hundred strokes of the whip the informer Who cannot prove 
the truth of his accusation. The offender must accuse himsclf 
and do it with insistence. It should not be forgotten that all 
this is inscribed in the holy book when describing the 
adventure of ‘A’isha lost in the desert, then found and 
brought back to Medina by a Bedouin. In Muslim life in the 
past, as in that of today, when a woman commits adultery, 
the husband or the head of the family does away with her. 
This is a common cause of murders that the courts punish 
only in so far as such punishment is sanctioned by the moral 
code of the people. 

Apostasy (ridda), besides the pains of eternity, 1s punished 
by death. Although no Qur’anic punishment (hadd)“is provided 
for it, it is a crime against the “law of God’’ (ft hagqt Udh). 
Murtadd may be excused only if it has been violentl¥ forced on 
the delinquent, and provided he has kept his faith‘in his heart. 
The culprit must be exhorted during three days to return to 
Islam. The abandonment of this penalty in doctrinal teaching 
is, in practice, compensated for by assasyination. 

The prohibition of wine drinking was decreed by the 
Qur’an only after a period of wavering. Pre-Islamic Arabs 
drank wine and got drunk on it. It was the favourite drink at 
the ‘Abbasid court and in the city. The populace drank chiefly 
date wine (nabidh). In principle, the prohibition applies to all 
fermented and intoxicating beverages (sakar). The offender is 
punished with eighty strokes of the whip according to the 
Sunnites, with fofty according to-the Shi‘ites. In the history of 
Muslim social life the campaign against wine is one of the 
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repeated themes of reformers who, in the name of the fisba, 
seek out the drinkers and break their wince jars. 

There exists a considerable /isba literature, the publication 
and study of which have already begun, and which includes two 
kinds of treatise. One consists of the works of jurists having a 
purely dogmatic character, and are only of minor interest. The 
other group is made up of edicts of a sort which were handed on 
from muhtasib to muhtasib and contain a minute regulation of 
social and economic life in conformity with local custoins; they 
are documents which will be of the greatest possible value for a 
future history of the trade and industry of the Muslin? countries. 

A certain confusion prevailed between those different 
jurisdictions, their respective scope not being clearly defined. 
In the absence of courts of appeal a litigant who was dissatis- 
fied with one magistrate’s decision could take his case to anothcr 
magistrate, provided the dccision of the first had not been 
carried out. It was also possible to claim damages for an unjust 
decision by application to a special magistrate called 
naziy al-mazalim. A final appeal to the caliph was always 
possible. 

During the 19th century most of the Muslim states aban- 
doned the complicated judicial organisation of the classical 
period. For the shari‘a Turkey had, in each administrative 
division (liva), a qadi, acting under the supervision of the 
supreme miufti, the shaykh al-islam. The two principal magis- 
trates were the gadi ‘askar of Rumelia and Anatolia; criminal 
justice was the business of the s#bdsht and the muhtasib. In 
1874, courts of general jurisdiction and commercial courts Icft 
only the pure shari‘a to be dealt with by the qadis, who were 
suppressed in 1924. To Egypt, under Mehemet Ali, the Sultan 
of Istanbiil sent eacl» year a qadi and an assistant (d@’16). 
Minor cases were judged by the latter or by a witness (‘adl); 
important cases came before the qadi sitting with the nd@’1b and 
the mufti, who gave a fatwd to the plaintiff. Criminal juris- 
diction was dealt with by the diwdn, the chief of police and the 
muhtasib. In the last quarter of the 19th century, a general 
reform set tip civil and criminal courts with a bench of three 
judges, the muftt having supreme authority. Iran also knew the 
dual system of shart‘a and ‘‘lay’’ courts; the competence of the 
former was restricted in 1928 and, since 1931, there remains 
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only the court of the mujtahid, to which the ordinary courts 
refer cases of a peculiarly canonical kind. In North Africa the 
jurisdiction of the qadi is confined to purely “‘Qur’anic’’ cases, 
matriage, succession, etc. Appeal courts have everywhere been 
set up. Similar developments have taken place in other parts 
of the Muslim world. 
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CHAPTER ELEVEN 


SOCIAL LIFE 


Childhood; Circumcision; Education; Teaching—Housing—Games— 
The Hammaim—Feasts—Costume—Sickness: papey tals=— Death Burial, 
Tombs—Morals. 

HE life of the Muslim peoples, varying so greatly from one 

period to another and from one country to another, has 
always been, and is still, enlivened by a series of ceremonies and 
practices which are common to all Islam. They will be the 
subject of this chapter. 

Popular credulity still encourages belief in the caprices of 
Nature, and accepts the legend that the child sleeps in his 
mother’s womb for four years after her husband has parted 
from her. The Doctrine has rejected such things. 

The birth of a son is, for the Arab family, a joyful event; a 
daughter is not so well received. In pursuance of a pre-Islamic 
custom, the meaning of which is not clear, and which is con- 
demned by the Qur’an, daughters were sometimes buried alive 
immediately after birth. Prophetic Tradition sanctioned the 
ancient usage by which a birth was celebrated by the shaving 
of the head ahd the offering of a living sacrifice. On the seventh 
day after the birth, two sheep or goats were sacrificed and their 
flesh given to the poor. At the same time alms were given in the 
form of a quantity of silver equal to the weight of the infant’s 
hair which was ceremoniously removed. The ceremony as a 
whole has kept its old name: ‘agiga. Immediately after the child 
is born it is considered to be a good thing to repeat the words of 
the call to prayer (adhdn) into the child’s right ear, and those of 
the 7qgaéma into his left ear, so as to accustom him to the Muslim 
confession of faith. 

It is recommended that a name should bg given to the child 
on the seventh day, but this ceremony may take place either 
sooner or later. The name (¢sm) varies in different parts of the 
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Muslim world, for, alongside of the specially Islamic—that is, 
Arabic—stock, old local Persian, Turkish or Berber names, are 
still in use, not to mention the names of saints, whose influence 
extends over a wide area: Shu‘ayb and Bi Medien are current in 
Orania, around the sanctuary of Sidi Bii Medien at El-Eubbad 
near Tlemcen; Jilali and Jaliil are as common as the qubbas of 
Sidi ‘Abd al-Qadir al-Jilali. The principal truly Muslim names 
are those of the Prophet: Ahmad, Muhammad (also pronounced 
Mehemet and Mahammed), Mustafa (Mostfa); of members of 
his family: ‘Ali, Hasan, Husayn; of the prophets and high 
personalities of Muslim tradition: Ibrahim (Brahim), Misa, 
Isma‘il, Sulayman, Da’iid, Ishaq, Abii Bakr, ‘Umar, ‘Uthman; 
finally ‘Abd Allah, (‘Abdu Wahi). ‘‘Servant of God’’, and the 
variants in which the name of God is replaced by one of his 
ninety-nine appellations: al-Qadir, al-Rahman, al-Salam, al- 
Razzaq, al-Hamid, al-‘Aziz, al-Haqq, etc. 

The name of the child is completed by the addition of that of 
the father, Ahmad ibn Muhammad, and by other elements as 
well: first by a kunya which reproduces the name of the first son 
after the word ‘‘father of’’: Abu 1-Oasim (Muhammed), Abii- 
Uthman, Abii Tashfin, etc.; the whole may be a name famous 
in history which is given to the child en bloc: Abu 1-Hasan 
“Ali. It may also be a nickname, lagab: Nir al-din (light of the 
faith), Bi Baghla (the mule man), Bi ‘Amama (the man with 
the turban), al-Aswad (the black), etc. ; or else an ‘attribute, 
nisba: al-Sabbagh (the dyer), al-Baghdadi (the man of Bag- 
dad), al-Madani (the man of Medina), etc. Daughters receive 
the names of the women of the family of the Prophet, Khadija, 
Fatima, ‘A’isha, Zaynab, etc., either in their original form or as 
diminutives; or they may be names of attributes or of flowers, 
etc.: Mabriika (blessed), Mahbiiba (beloved), Sharifa (noble), 
Mamiya, Zina, etc. 

The young child belongs entirely to the women: when able 
to do so the mother feeds it for two years. In all classes the child 
is the object of much love and tender care. The mother’s chief 
anxiety is to protect it from the evil eye: it is with a view to 
protecting it from the glance of an evil jinn that many well-to- 
do families keep the child dirty and ill clad. A laudatory phrase 
‘ which boasts imprudently of the child’s good health or beauty is 
most dangerous and, as soon as it is uttered, the evil effect 
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of it must be conjured away by a propitiatory gesture or 
expression. 

Circumcision is a rite which is very strictly observed 
throughout the whole Muslim world, although it is not pre- 
scribed by the Qur’an. It is practised, either on the seventh 
day, or on the fortieth, or in the seventh year, that is, at the 
beginning of the second period of life. The accompanying 
ceremonies vary from country to country. It may be remarked 
that they often show a similarity with marriage ceremonies: 
both are ‘‘transitionary rites’’. They used to be celebrated, like 
marriages, at a favourable time of year; it was the custom for 
the Prince.to give presents. 

Little boys are brought up by the women until the age of 
seven years. At that date he begins his life as a man, either by 
helping his father with his work as a herdsman, a farmer or an 
artisan, or by beginning the study of the Qur’an at school 
(maktab, kuttab, msid); but the latter is the lot only of a very 
few. At school he used to learn, and still learns today in many 
Muslim countries, to read and then to write down the Holy 
Book by a mechanical effort of the memory. On a small wooden 
board (/auha), covered with white clay or chalk slaked in water, 
he tries to reproduce a passage from the Qur’an which has been 
given him as a model, and which he afterwards learns by heart, 
without any attempt being made by anyone to give him an 
understanding of its meaning, which would, in any case, be 
beyond his childish understanding: at least he acquires the 
rhythm and intonation of it. When the text that has filled a 
single board ¢s fixed in his memory it is wiped out and a new 
one takes its place. When the pupil has learned a part of the 
Qur’an, izb or juz’, his family gives a feast for the master and 
the pupils. A more important ceremony (khatma) is celebrated 
when the young man has put the seal on his knowledge of the 
Qur’an and has therefore become a hafiz. Ibn Jubayr reproduces 
for our benefit the Rkhutba that the young /Adfiz preached on 
the evenings of Ramadan in the 13th century in the mosque 
of Medina, and which were followed by a banquet given by the 
father. °°? 

Already in the 14th century, Ibn Khaldiin was protesting 
against this method of teaching, then prevaient in the Muslim 
West, and was boasting of the superiority of Oriental methods 
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by which the teaching of the art of writing was separated from 
instruction in the Qur’4n. Depending on the learning and good 
will of masters, self-trained and self-appointed, and whose 
claims to efficiency might or might not be supported by public 
opinion, some notions of grammar and arithmetic were added 
to the programme. With many children a natural gift for 
understanding the mechanics of the language, it could almost 
be called a philological sense, enabled them to achieve a satis- 
factory education in spite of the very rudimentary nature of its 
beginnings. 

Furnished with this knowledge, the young man enters upon 
his initiation into the ‘‘Arab sciences’’ (‘tdm, plur. ‘uliim): the 
commentaries on the Qur’an (tafsiv), the Tradition (hadith), 
law (figh), the principles (usdl al-din‘ and usél al-figh), grammar 
(nahw), lexicography (lugha), rhetoric (baydn), literature 
(adab). 

Here once more it was the memory that was chiefly de- 
veloped; the young scholar was already well prepared to absorb 
learning in its most impersonal form. The teathing took place 
in the master’s house or, preferably, in the mosque; the young 
man seated himself in his place in the circle (alga) of pupils 
who surrounded the master, who sat with his back to a pillar, 
or squatted on a little platform (Aurst). A passage from a 
classical book was read and the master explained it; a few notes 
were taken; but it was above all the memory that was required 
to retain the text and the commentary. The curriculum was 
arranged as the teacher thought best: assiduous and capable 
listeners received his authority to repeat his lessons in another 
city, a licencia docendi (ijdza). In this way some of the books of 
distinguished masters were circulated, and their teachings 
diffused throughout the Muslim world. . 

This organisation, well known to our western Middle Ages, 
and not without merit, had, in the East, been extended and 
given a wider scope. ‘Abbasid caliphs opened ‘‘Houses of the 
Tradition’ (dar al-haditth); Al-Ma’miin founded a ‘“‘House of 
Knowledge’ (ddr al-‘ilm), which the Fatimites subsequently 
imitated in Egypt, and of which the Mosque of Al-Azhar is an 
illustrious survival. This ‘““University’’ of Cairo has been copied 
in the West, in thé Zaitiina of Tunis and the Qarawiy4n of Fez. 

In the rzth and 12th centuries certain rulers, Nizim 
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al-Mulk, Nir al-din Zangi, Saladin, and others besides, founded 
schools of canon law (jigh), which were seminaries for the study 
of the practice of religion and the orthodox Sunnite, doctrine, 
which was then in process of replacing the prevailing Shi'ism. 
These madrasa (medresse, medersa in the Maghrib) gave to the 
already so influential corporation of the fugaha’ an organised 
doctrine and a coherent origin. The first founders of madrasa 
made certain of their permanence by setting up hubis, and 
fixed the number of teachers as well as the nature of their 
teaching; and, as thcy were Shiafi'ites, the canon law was 
taught at first in conformity with the tenets ef that cult. 
Later on,,the other rites had their own madrasa. The Mamlik 
sultan Baybars’ appears to have been the first to create the 
pattern of madrasa that included within its walls all four 
rites; the buildings were given the shape of a four-leafed clover. 
The madrasa marked a distinct progress in organisation, but a 
retrogression in the development of a general culture: it 
confirmed the contraction of Muslim thought. 

Parallel with this State education, initiative groups, Ikhwan 
al-Safa’, Qarmats, Isma‘ilians, had had their own schools. 
Siifism developed its schools in conformity with the several 
tendencies that gave it its strength. The extension of the 
houses of the Siifi (v:bat, khanagah, takya, zdwia) from the 
11th century onwards, popularised their teachings, while 
preservirfg their monastic character. Certain zd@wias of North 
Africa are fairly good “models of those pious dwellings, in 
which Was maintained, along with the special practices of the 
rite, a body*of teaching intended to promote the interests of. 
gerieral Muslim culture. They also gave guidance in political 
and social matters. 


The little girl is the natural assistant to the mistress of 
the house; as soon as she is fit for it, she shares, in the country, 
the rude labours of the women; in the cities, she runs errands 
for so long as she is not veiled, and, in the families in which 
the women are artisans, she learns their trade. But, on the 
whole, there is a reluctance to teach girls trades; their great 
business is marriage. In the classical period of Muslim society 
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we find cultured women in the upper classes of the ‘Abbasid 
world. But, as was the case in ancient Greece, it was slaves 
and freed women who, in addition to their charms, were 
skilled in the arts of song, music, and the dance; they were 
sometimes even given an extensive education. The ‘‘Book of 
Songs’ (Aghdni) gives examples of such, and ‘‘Tawaddud the 
Learned Woman’’ is one of the tales of the Arabian Nights. 
Women in general were not even allowed to study the Qur’an. 


In the Islamic world of today there is a striking contrast 
between the traditional institutions and those of quite modern 
origin that exist alongside them. This contrast is particularly 
sharp in education. The Qur’anic schools are still there, and 
children, their board in hand, still swing their bodies in time to 
their chanting; teachers still give lessons in the mosques; the 
_ old universities still attract studious crowds, and, although 
modernised in some respects, still preserve their ancient 
traditional appearance and manners; even the medersas of the 
Maghrib, however completely they may have changed, remain 
schools of the canon law. And, fronting those houses of learning 
that are ten centuries behind the times, rise ‘‘houses of know- 
ledge’’ as modern as any that can be found in Europe. In 
North Africa all classes of French schools are open toMMuslims. 
Turkey has given itself a completely modernised educational 
system in three grades; Egypt, Syria, Iraq, have not ofily good 
‘primary schools, but have made an excellent beginning in 
secondary education; the University of Cairo, before the war, 
was making brilliant progress. In Muslim India the universities 
of Aligarh and Haiderabad are actives centres of culture, 
supported by a well-organised system of elementary and 
secondary education. The existence alongside each other of 
such contrasting environments causes, among the different 
classes of the nation concerned, a disequilibrium that is not 
without its effect on social life. 

A widespread woman’s movement is leading women to take 
a share in the development of education. The younger genera- 
tion of men have been feeling the disadvantages of the tradi- 
tional upbringing of their wives. During the past century some 
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of the latter had been able to get a useful education in Christian 
schools, where they had sat on the same benches with Catholic 
and Protestant girls. In the last few years national schools 
for girls have been founded in more than one country; in 
Turkey and elsewhere secondary education is making progress; 
and, both in the East and in the West, higher education is 
being made available to Muslim students. 

A young man marries when almost twenty years of age. 
The nature of his married life varies endlessly, from that of the 
patriarchal family, all the members of which remain united 
during the life of the family head, to that of the completely 
modern couple with their own household. Housing conditions 
reflect this diversity: an ultra-modern mansion or flat with 
electricity installed, the sprawling palace sheltering several 
branches of one family, the classical Mediterranean dwelling, 
a tent, a hut, a troglodyte cave. 

Of the palaces of the caliphs and other great men there 
remains only the memory that literature preserves for us. At the 
two ends of Islam, both of space and of time, there remain the 
castles of the Umayyads in Syria, and the palace of the Nasrids, 
the Alhambra (al-hamra’, the red) at Granada. The fragments 
which still stand at Mshatta, at Qusayr ‘Amra, at Qusayr 
al-Hair, etc., witness to the past existence of buildings so 
perfect and so grandiose, that archaeologists have difficulty 
in believing that they are not of Sasadnid origin. The real heirs 
of the kings of kings, the ‘Abbasids, have left of the edifices 
which they built of fragile materials, and which were doubtless 
more chérming than imposing, nothing but the vast and tall 
p&vilion in which they had the room for their official receptions 
(twan), and the traditional architecture of which is Iranian. 
The residences of the caliphs consisted of isolated pavilions, 
placed here and there in gardens, among lakes that reflected 
the trees, and brooks fringed with banks that were beds of 
flowers; belvedtres on the Tigris, frail edifices whose splendour 
lay in their decorations in the shape of mosaics, pierced stucco, 
frescoes, emphasised by the brilliance of the hangings that 
adornedethe walls, and the carpets underfoot; all short-lived 
things. Each prince, too, erected his own pavilions, leaving 
those of his predecessor to their fate. In*them he sought the 
pleasures of a day; in Summer the walls of his room were of 
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felt moistened with water, or maybe they were covered with 
melting snow. 

Arabia (The Hijaz, Yaman), even before Islam, knew houses 
of several floors, citadels that it was easy to defend against the 
simple weapons of the Bedouin. Underground rooms gave 
shelter from extremes of temperature. Among several types of 
dwelling inhabited by the average Muslim, the Mediterranean 
house on a single floor is still the commonest. A small hall, 
open to the entrance door, presents to the visitor a bench on 
which to rest while waiting till a man belonging to the house- 
hold, or an ancient serving-maid, leads him through a winding 
passage into the rectangular court, of which a water pool 
occupies the centre, and in which a few bushes giow. Cloisters, 
with their clinging vines, surround it: on to it open the doors and 
narrow windows of the rooms; one of them, wider and deeper 
than the others, extends, in the dwellings of the rich, two arms 
in the shape of a T, forming a liwdn. Everywhere recesses in 
the walls form alcoves, are made into cupboards, or fitted 
‘with shelves. In one corner a stairway leads up ‘o the terraces 
on which is sometimes found an upper room; the terrace is the 
women’s domain and a place of refuge on summer nights. 
Externally the walls are bare, pierced at most by a few windows 
that are not made to open. The interior is well screened from 
the eyes of passers-by, and defended against inopportune 
intrusions. The furniture is sketchy: a few boxes that the 
carpenter and the painter have covered with naive designs, 
some mattresses, mats and carpets; occasional hangigs on 
walls and doors; articles of everyday use, metal ewers,’earthen- 
ware vases, all of which, whether of fine quality or commdh- 
place, have retained their ancient nobility of form. 

The menfolk are hardly ever at home in the day-time; they 
seek the day’s supplies, go to their shops or workshops, attend 
to their business affairs, gossip in the streets, the siiq, or the 
tavern. Much card playing is indulged in today around the 
shores of the Mediterranean; in earlier days, and in spite of the 
prohibition of the hadith that supplemented the Qur’an, 
games of chance of many kinds were played on a draught board; 
a few authorities tolerate chess because of the absence of the 

“element of chance and the royal tradition that India and 
Persia have given it. No legal prohibition has been able, down 
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the centuries, to suppress the taste for horse racing and for 
betting, any more than that for pigeon racing and cock- 
fighting. Many great men have taken pride in their 
menageries. ° 

Physical sports have their place in the life, not only of the 
child, but of the youth. Wrestling is much practised. The game 
of football with two opposing teams retains its popularity and 
its magic character. We see the sling employed in the childish 
battles which are also traditional ceremonics. During the great 
feasts there are games of skill at the ‘Usmra in Mecca as well 
as at marriages, circumcisions, etc. 

The ancient texts recommend the learning ‘of the art of 
swimming, ae surprising thing, perhaps, in a country like 
Arabia, where there are only irrigation tanks. There are, 
however, sudden and terrible floods. The hot bath is not of 
Arab invention; the conquering armies found it in Syria and 
adopted the custom, a course which, in addition to its sanitary 
merits, fell in admirably with the obligation of legal purity 
(tahavra) imposed on Muslims. But true believers at first mani-* 
fested their disapproval of those buildings, the entrance to 
which was guarded by unchaste statues, and whose walls were 
adorned with pictures of still greater immodesty; none the less, 
statues and paintings continued to exist through several 
centuries of Islam. The lay-out of the baths varies only in detail, 
and the very needs that they supply ensure their practical 
identity with the baths of Rome. Out of the entrance hall 
opens a cool chamber, in which stone benches covered with 
mattresses ,or carpets await customers, as they issue from 
the bath. The owner (mu‘allim) is there, behind his counter 
covered with coffee cups; then comes a second room, warmed 
for undressing and for rest in winter, and used specially as 
intermediate between the cold room and the tepidarium, the 
haradra, which is the sweating room, and is surrounded by 
several small subsidiary rooms in which the bathers find hot 
and cold water. The customer is massaged and soaped by a 
bath attendant in the hardra or in one of the small rooms. 
Passing back through the intermediate chamber, he stays there 
to rest in Winter, or, if it be Summer, he goes straight to the 
cool room (maslakh). The women of a Household take great 
pleasure.in hiring a bath for the afternoon and there making 
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festival with their female relatives and friends. Rich people 
used to have a hammam in the house. 

The celebration of feast days occupies a great place in 
Muslim life. The two principal feasts are the anniversary of 
the sacrifice of the pilgrimage, and that of the breaking of the 
fast. The Great Feast (‘id al-adhd, ‘td al-qurban, al-‘id al-kabir, 
in Turkish, biiyuk bayram) commemorates the roth of dhu 
L-hijja, the day of the nahr which, at Mina, marks the end of 
the ceremonies of the pilgrimage; each family offers up, in 
accordance with the ritual, a camel or a sheep, which then 
becomes the basis of a banquet in which the poor have their 
share. The Little Feast (‘id al-fitr, al ‘id al-saghir, hiibiik 
bayram) celebrates the a day of the month of shawwal. For 
both, the faithful, if they have the means, put on new clothes 
in order to take part in a solemn prayer with khutba, held in 
the musalld outside the town; they exchange presents and 
congratulations with handshaking, as the hadith advises. The 
feast of the birth of the Prophet (milad, maulid in the Maghrib) 
is celebrated throughout the whole Muslim world on the roth 
of vabi‘ I; it seems to date only from the 1oth century and to 
have become official only in the rath. ‘Ashiira’, which succeeded 
the Jewish feast of ¢7shvi, was raised to the status of a feast, and 
has acquired carnivalesque rites, especially in the Berber 
country. On the same date, the Shi'ites celebrated the anni- 
versary of the death of Husayn at Karbala’ (672), by the 
performance of a Passion (¢a‘zzya) and with processions, in the 
course of which fanatical worshippers beat their bodies and 
faces until the blood flowed. Other feasts are pequitar to the 
Shi‘ites: the proclamation of the pool (ghadir al-khumm); 
the death of Salman, the 15th of sha‘ban, etc., and ancient 
solar feasts in Persia, the Nauriiz (1st. January), and the 
Mihrjan (Autumn). [n all parts of the Muslim world there are 
added to the official celebrations, rites, often more enthusiastic- 
ally observed than they themselves are, associated with the 
anniversaries of saints (mtisem in the Maghrib), and which 
are usually survivals of ancient religions and seasonal rites. 
The qubbas of the saints are the objects of frequegt excur- 
sions: by the women, who carry thither their offerings. 

The feasts provide an opportunity for demonstrating the 
resources of a cuisine that is governed by local custom. The 
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hadith attempted to enforce the observance of Muslim rules by 
noting the likes and dislikes of the Prophet; at least it gave the 
force of law to the customs that fix the standard of conduct 
during meals. Around low wooden tables or heavy trays or 
salvers made of earthenware or copper, the guests seat them- 
selves, and help themselves with spoon or hand from the hand 
of the host, without the use of plates. The rich begin to show a 
liking for European crockery. Cooking resists outside influence 
more vigorously than is the case with dress. If the clothing 
of the Bedouin and the peasant (fallah) preserves its ancient 
appearance, shirt or tunic (gamis), drawers (sirwal), a cloak 
enveloping the shoulders and body (rida’, hatk); if ‘legal officials, 
qadis, muftis,eimams, fuqaha’, still wear the classic garments, 
over which are thrown elegant white draperies; if a part of the 
town population still remains faithful to the baggy trousers, 
waistcoats, jackets, and embroidered caftans of fine, delicately 
coloured cloth beneath a grey mantle; if manual workers still, 
and especially in the Maghrib, don those convenient ‘‘over- 
coats’, the bwrnus and the jalldba, the generality, whether® 
rich or poor, are more and more adopting European costume, 
which is doubtless more practical, less costly, and less durable; 
and most unfortunate from the point of view of the beauty of 
the silhouettes and colours of a Muslim street. 

The majority of city women adhere to the classic costume, 
the heayiness of which is relieved by harmony of colour and 
charm of carriage: it is understood that they show it only to 
their qa1ite close male relatives and to other women. Outside 
the home a heavy enveloping wrap conceals all trace of per- 
sonality. European fashions, with the suppression or diminution 
of the veil, are invading the Orient and destroying its 
originality. 

Jewels are, according to place and time, of great variety of 
form: ear-rings, diadems, necklaces, pendants, bracelets and 
rings. The materials used vary greatly: for the rich, gold, silver, 
precious stones, pearls; copper tinsel and iron for the poor. 
During the feasts and at a marriage a great show of jewels is 
demanded; from early days the hiring of jewelry was a very 
profitable business. 

Fashions in hairdressing and in headdresses have varied 
greatly. The Bedouin still wear their hair long, with locks on the 
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“temples like the Jews; they wear a light turban of twisted cloth. 
In the cities the turban grew more complicated after the oth 
century, and the fugahd’ increased its size until it attained 
truly contical proportions. The fashion of the enormous turban 
spread at the same time as that of the shaven head and felt cap 
or shashiya. But, at the end of the 12th century, for example, 
the people of Bagdad still affect the pendant locks which they 
piously offer as a sacrifice to the scissors of some persuasive 
maker of sermons. The beard was often dyed; sometimes the 
hair also. The reddish-fair colour of henna was recommended in 
imitation of the Prophet. Today, the adoption of Western 
fashions is leading to an expanding use of the razor; certain 
surviving local rites recall the practice of shaving the head and 
beard of the vanquished. 

The story of the early battles cannot be understood unless 
we remember that the weapons used were very simple: the 
sabre, the javelin and the lance were the three essential weapons, 
with the added protection of the shield and the coat of mail. 
18th century Arabia had its archers, and@ archery has 
survived in some districts as a noble and traditional sport. 
The period of the Crusades saw the development of mechanical 
weapons and Greek fire. In its time the crossbow became one of 
the arms of the Muslim forces; then firearms. 

Popular belief has kept, through the centuries, the cer- 
tainty that illness is a result of the wiles of Satan, of the 
jinns, of wizards and witches, and that one must cure oneself 
by the use of magical counter-measures. But medical science, 
on the inspiration of the more realistic Greeks, hadspread over 
the Orient before the conquests, and the ‘Abbasid caliphs had 
Christian doctors trained in the school at Gundéshapir. In 
the days of their greatness, Muslims collected, and added to, 
the observations of Greek medicine, and it was they who first 
introduced them to Europe. With them medicine was put 
alongside philosophy. The Orient of the 9th century (Bagdad, 
794) had its hospitals, called in the beginning bimdristan, 
“‘house of the insane’, In the roth century there were estab- 
lished in the cities hospitals founded by prominent men who 
provided for the payment of doctors and pharmacists and the 
maintenance of the’ sick by the creation of fubiés; the 12th 
century brought the mustashfd, ‘‘place of healing’. In the 
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roth century an Iranian doctor tried to regulate the profession 
of medicine. 

Death is also surrounded by rites, of which some are 
prescribed by the canon, and others, survivals of ancient 
customs, are inconsistent with the Sunna. When a sick person’s 
family foresees his approaching end, they turn his head to face 
the qibla, and recite the shahdda in his name. The body is 
washed in accordance with the requirements of the greater 
ablution (ghusl) by two persons of the same sex as the deceased, 
and possessing a knowledge of the rites; the ghassdl or mug- 
hasstl performs for him an act of piety which will] be credited 
to him on the Judgment Day. For that reason the Doctrine 
looks upon any*salary he may receive as an undesirable innova- 
tion (bed‘a); the practice is to give him the deceased’s clothing. 
The orifices of the body are closed with plugs of perfumed 
cotton wool, and the body itself wrapped in one or two pieces 
of seamless cloth; certain traditions tell that it is in this garment 
that the dead person will appear before God. We have already 
related how pitgrims take their grave clothes with them to 
Mecca, there to dip them in the waters of Zamzam. 

Down to the moment of burial, which takes place on the 
same day if the death occurred in the morning, otherwise on 
the following morning, the women of the family maintain the 
traditional lamentations, walwdl (wilwal, cf. Lat. hululare), 
in course of which they beat themselves on the face and 
breast, make gestures that symbolise the tearing out of the 
hair, sc#atch their cheeks and tear their clothes. The women 
of the nefgkbourhood assemble in order to take part in this 
rit¢, which includes also words in praise of the deceased. Such 
praise takes the form of the chanting of short rhythmical 
phrases of rhymed prose or verse, accompanied by the beating 
of a tambourine. The woman who is charged with the duty of 
making the funeral oration (nddiba, naddaba) is often endowed 
with real poetic talent: as in the case of the washing of the body, 
the pious fulfilment of the rite has come to be entrusted to 
professionals. Both the lamentations and the praising of the 
dead, of which pre-Islamic Arabia provides, in the poems of 
Al-Khansa’, brilliant examples, are condemned by certain 
apparently genuine hadiths of the Prophet.’ 

The body is carried to the cemetery on the trestle on which 
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it was washed, covered only by a cloth. Constantly changing 
relays of four men carry it on their shoulders, for this is a 
pious act which will be rewarded in the next life. At the head of 
the proéession walk ‘‘learned’’ and pious persons (fugahda’, 
tulaba’, ikhwan of brotherhoods, etc.), who chant the Muslim 
confession of faith and fragments of religious poems, the Burda 
of al-Biisiri for example. In certain countries women, contrary 
to the prescriptions of the Sunna, join the procession and 
continue the ritual lamentations. 

It is generally believed that certain persons—usually 
important people—have difficulty in accepting the tomb that 
has been prepared for them. Their bearers must have recourse 
to a ruse in order to overcome the resistance of the dead man, 
which may be strong enough to bring them to a standstill, or 
even to force them to return. 

The majority of the learned authorities disapprove of the 
bringing of a dead body into the mosque, although the custom 
persists in many parts of the Muslim world. When this is done, 
the rites that constitute the ‘‘Prayer for the dead’’ (salat 
al-janaza) are performed in the middle of the hall of prayer. In 
all places where the dead are excluded from the mosque, this 
prayer is said either in the cemetery or in a special room called 
Bayt al-janda'iz, attached to the mosque and situated behind 
the mzhrab. 

The tomb is a chamber so fashioned as to permit the body to 
lie on the right side, with the head pointing to Mecca and the 
feet pointing in the opposite direction: this /ahd is preceded, 
either on its long or its broad side, by a kind ef ‘ante-room 
which allows of the corpse being placed in the position required 
by the law. 

Certain hadiths express disapproval of,the rounded mounds 
which cover the tombs, and disapprove even more strongly of 
the monuments that crown them; both features are everywhere 
to be found. The custom of constructing buildings on them 
began to spread during the roth century; the tombs of the 
Mamlitk sultans in Cairo are fine examples of the numerous 
funerary mosques that are to be found throughout the Orient. 
Tombs in the cemeteries of all large towns are covered by a 
kind of domed chapel, a gubba; others are covered by a stone 
or brick pavement, from which rise one or more stone pillars, 
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surmounted, in Turkey especially, by a stone turban. The 
tomb has generally, at head and foot, a stele of marble or 
stone, one having graven on it the funerary Benpen the 
other, verses from the Qur’an 

All peoples have believed that their dead survived in 
another life in which their earthly needs would continue, and 
they have further believed that the articles that had been 
used in their households had been soiled by some evil spell. 
It is often difficult to know which of those two ideas survives in 
the custom of destroying all that had belonged to the dead. 
In Bagdad, in the Ioth century, this practice was extended 
even to the boat which had borne him on the river. It is the 
first idea, complicated by that of the efficacy of the prayer for 
the dead, which preserves among Muslims certain customs that 
are also well known to other peoples: the funeral banquet 
repeated on various dates, visits paid to the cemetery accom- 
panied by the performance of certain rites, animal sacrifices, 
almsgiving, etc. Mourning dress is not usually worn, but one 
occasionally cémes across the practice of staining with blue 
dye certain parts of the body or articles of clothing, or that of 
not changing clothes for a certain period of time. 

The cemetery is much frequented by Muslims, and especi- 
ally by women. Although many graveyards are placed in arid 
spots, others grow up around the tomb of a saint and near a 
spring or a holy tree. Muslim settlements have frequently, 
in this way, cemeteries lying in the shade of dark foliage, 
pierced*by rays of vivid light illumining the whiteness of the 
tombs. Theswomen go there on Fridays and retail the gossip 
of the town. They bring their children with them, and one may 
often see the gay tones of their light-coloured garments moving 
towards the meeting place, while the many-coloured kites soar 
above the trees. Death is accepted with resignation, and the 
living who, apart from the compulsory rites, do not pretend 
to a grief that the joy of living quickly dissipates, frequent 
without sorrow the places of the dead, to whom they bring 
the tender tribute of memory. 

It would be possible to attempt to give an estimate of the 
moral standards of Arab society in the past. A critical study of 
morals at various periods in Muslim histéry might be made, 
using as sources the chronicles of the historians or works of 
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literature, such as the magaémdat of Hamadhiani, the author of 
which poked fun at the customs of his time. The conclusion 
to be drawn from a study of the sort would be that, between 
the 8th and the 15th centuries, Muslim society was neither 
better nor worse than any European society at the same stage 
of development, a result which would be of very little interest 
to us. We may, however, try to take note of one or two peculiari- 
ties. Slavery, although never of a particularly odious character 
in the Muslim world, was the cause of the evil reputation it 
acquired in matters of sexual morality. The presence of young 
slaves and eunuchs in rich families encouraged sodomy, which 
was, and still is, one of the vices of Muslim society;,it was so 
common among al] classes that the Doctrint hesitated to 
condemn it. Meanwhile, female slavery, by providing the 
owner with concubines, accentuated the disorders that poly- 
gamy could not fail to provoke within the family, and yet did 
not rid Muslim society of prostitution. It must not be thought 
that prostitution was organised, on the Byzantine model, 
solely in the interests of foreigners, who had, moreover, at their 
disposal the convenient institution of the temporary marriage 
(muta’). In the roth century the moral desirability of mono- 
gamy was being preached, but it was just then that indecency 
in literature was most prevalent; doubtless the East has usages 
and susceptibilities of its own, but, at that period, it was a 
matter of systematic verbal indecency. e 

By gradual stages the Qur'an came to decide against the 
use of wine. After the conquests wine was still drunk every- 
where, as had been the case before Islam. The fzsba pro- 
nounced against the practice, and it was in the name of the 
hisba that reformers broke the wine jars in the shops. European 
industry, by importing its poisonous products, has transformed 
drunkenness into alcoholism. 

The rule prohibiting men from going into the streets in the 
company of women or young boys, which was promulgated by 
the Hanbalites, or the command put upon women not to 
leave their houses, which was issued by the Fatimid caliph 
Hakim, do not fill the place of a moral principle. We must 
endeavour to explain that which guided Islam. 

The society of Old Arabia had been inspired by a very 
strong feeling of muruwwa, ‘‘virility’’, that is, of the qualities 
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that make a man fit to defend his honour (‘tvd) and that of 
the tribe. Islam substituted for ‘tvd the din, faith, and invited 
the faithful ‘‘to do good and forbid evil’’, that is, to obey the 
divine commands and to abstain from, and to prevent others 
from doing, what God forbids. Morality and piety became one. 
Doubtless, the law insists on the importance of the intention 
(ntya) which leads the believer to act ‘‘for the face of God’’; 
but it was Siifism that appreciated to the full the driving force 
of love, and declared that love was the essential ingredient of 
merit in human action. The Doctrine on the other hand, has 
taken the secular and modern point of view, that of the public 
welfare, the maslaha, a kind of solidarity. 

The maintenance of the family tie, from which is derived the 
force that binds together the members of the tribe, is another 
of the foundations of the Muslim community, one, however, 
which shook when Muhammad, through the Qur’an, enticed 
sons away from the faith of their fathers, just as the Christian 
gospel had done before him. The respect in which children 
hold their parents is as much a fact of Muslim life as it is a: 
provision of the law. The Qur’an and the Tradition have alike 
given attention to the proper behaviour of women (Q. 24.31). 
The Qur’an prescribes justice and honesty towards all men, 
respect for weights and measures, fidelity to engagements and 
oaths, the delivery to the rightful owner of that which is 
received in trust, etc. No doubt historians have exaggerated 
the ‘‘socialism’’ of Muhammad; none the less he sought the 
improvement of the lot of the weak and the captives, of slaves 
and wivés,-and of the widows and the orphans of the Muslim 
wars. There is, in Muslim society, in spite of the classes created 
by wealth and authority, a feeling of equality, which 1s cur- 
iously expressed by a certain attitude or tone that is common to 
all. The legal obligation of almsgiving is not an attack on the 
rich, it is a means of purification, a guarantee against a com- 
pensatory reaction in the life to come, in which excessive 
enjoyment of the things of this life will find its retribution. 
Moderation is one of the virtues which the Doctrine has held for 
merit to.,the Prophet, the pattern of the true believer. It is the 
serious disturbance of this balance which gives rise to the vice 
of vices, pride (takabbur), the vice which prevented Iblis 
from bowing down before Adam as God had commanded him, 
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and by which he was lost. The believer must avoid contempt 
and arrogance, and show, in all his actions, and even in his 
gait, humility sustained by gravity. The pride which the father 
feels in the number of his children is a vice of the former 
days. Islam condemns greed and avarice, but also the prodi- 
gality which was once a point of honour for the Arab. The 
Tradition insists on certain details of decorum and courtesy 
which have some relation to morality. All that hardly goes 
more than skin deep, and Muslim morality has happily been 
helped by the Sifis and the philosophers to rise to higher 
things than the day to day practice of their religion, supple- 
mented by a few modest virtues. 
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CHAPTER TWELVE 


ECONOMIC LIFE 


Agriculture: Farming Contracts, Irrigation Contracts—The Calendar— 
Commerce: Siiq, Roads, Merchants—The Working Classes: Production— 
Commercial Transactions: Sales, Sureties, Goods depositgd on Trust— 

Lending to Interest. 


HE economy of the Muslim countries can be dealt with 

here only in so far as it is dependent on the institutions of 
Islam. We shall have to omit, not only all that is of the present 
day, and that owes its existence to the changes that the past 
century has wrought in the material life of the world, but also 
those local conditions that arise out of the geographical and « 
historical circumstances that have influenced the lives of the 
inhabitants of countries which, like India, the East Indies, 
Central Asia and Black Africa, have never really formed part 
of the Muslim community and were conquered for Islam at a 
late period. We shall, therefore, confine ourselves to brief 
details gf the older, classical Muslim economy, within the 
limits of the Near East and the Mediterranean. 

In ageneral way, the economy of those countries is pastoral 
and agricultural. Muslim law, which concerns itself in the first 
place with Arabia, deals with the ownership of domestic 
animals, the camels of the wealthy nomads, the sheep of the 
lesser folk, with asses, buffaloes, and the cultivation of palm 
groves and orchards, among whose trees grow patches of 
barley, wheat, durra, or vegetables, with the grazings of the 
open lands and the cultivation of oases or irrigated places. 
The country lives on itself as well as it can. The valley of the 
Nile and the Mesopotamian Sawad, with their soil enriched by 
floods or jrrigation, are of a different sort; there we find, beside 
small scale intensive farming, the cultivation, by the use of 
colonies of slaves or half-free workers, of lage estates producing 
abundant harvests of grain, while not neglecting the palm 
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groves and orchards. Those lands are situated along the banks 
of the only navigable rivers that existed in the old territory of 
Islam, and the transport of produce to the numerous cities 
that lie ort their shores is easy. The surplus is carried on camel 
back to the lands of the have-nots, although this trade in 
foodstuffs is confined to a few cereals, dates, dried fruits, and 
exotic spices. The provisioning of Mecca for the needs of the 
pilgrims necessitates the conveyance from Egypt of important 
quantities of barley and wheat, brought by sea to Jidda, or by 
caravans travelling by way of Sinai. 

The commerce of the Orient, which, from the 9th century 
onwards, is considerable, consists, therefore, in the exchange of 
the produce of foreign countries for that of local industry. 
The labour of the working classes of the larger Muslim cities 
does not supply local needs alone; local specialities provide 
goods for export. Goods carried by caravan in this way are 
small in quantity; whether produced by natives or foreigners, 
they are made use of by a wealthy society that is no stranger to 
‘the refinements of luxury, or else they are exchanged in the 
markets of Europe or of Central and Southern Asia. 

The institutions of the territory reflect those two aspects of 
Muslim activity: the primary importance of agriculture and 
cattle raising, and of trade in distant lands. Muslim law con- 
cerns itself so actively with the products of the soil that it is 
they that have to bear the chief burden of taxation. T&xes are 
imposed in the first place on animals. The camel and sheep 
flourish everywhere on the steppes. The former, indisptnsable 
as a means of communication, is, like the latter, the principal 
source of food for both greater and lesser nomads, as they are 
indeed for the settled communities. Well watered regions have 

“small, but very hardy, buffaloes. The ass isthe popular mount 

of the settled people and the townsfolk. Spain and the Maghrib 
have mules. The horse is a luxury animal in ‘Abbasid society, 
as it was in Old Arabia; its use spreads as the Turks issue from 
Central Asia. The multitudes of the poultry kind are rarely 
well grown. Dogs, despised and necessary, mount guard over 
the farm and camping ground. : 

After the conquests, the system of Muslim taxation in- 
herited from the Byzantine State the tax on harvests, later 
called the khardj. The Treasury had therefore a direct interest, 
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in promoting the cultivation of cereals and in suppressing 
fallow lands. The large estates which, after the conquest, 
remained vacant, either because they were imperial property, or 
because their owners had abandoned them, were granted by 
the caliphs to men of importance who, frequently dispossessed, 
cultivated them very badly by the help of slave labour, or by 
giving out local contracts in the old style—exceedingly burden- 
some to those who accepted them. In this way much land fell 
out of cultivation. Although it raised the question of the 
illegality of usurpation, yet the Doctrine favoured the occupa- 
tion and exploitation of vacant land, considering it to be 
justified® in most cases, even without the authority of the 
Prince. Ownership was attained by the digging of a well or by 
the diversion of a stream, since it is the presence of water that 
brings life to the land by making sowing and building possible; 
in order to avoid usurpation, the Doctrine establishes, around 
the site of already existing water, a more or less extensive zone 
which may not be occupied. ° 

In general, the Doctrine has provided only for the ex- 
ploitation of land by its owner, or by a tenant in return for a 
payment in money or in food. It did not recognise, in the case 
of land watered only by rain, the contracts sanctioned by 
custom which provide for the land being sown by the owner, 
and then entrusted to a farmer (muzdra‘a), or being sown, 
tended and harvested (mukhdbara) by the farmer, who, in 
either .case, retains an agreed part of the crop. These are, 
however, the covenants which do, in fact, govern agriculture 
in, both "East and West; in the Maghrib the farmer with a 
fifth share (khammdas) is well known. The Doctrine has none 
the less insisted on assimilating the obligations created by those 
contracts to those®of a tenant towards a lessor, and on so 
taking up a position which is contrary to the facts. 

Such contracts are at present in general use. The same is the 
case as regards the mugharasa, which consists in the owner of 
the land giving it to a peasant to be planted with trees, of 
which he will have the proceeds for several years, and which 
will be “shared equally at the expiry of the contract. This 
arrangement has not received the approwal of the Doctrine. 
Being very unfavourable to the cultivator, it has been greatly 
modified in practice. 
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The only irrigation contract which the Doctrine recognises is 
that by which the owner of a grove of palms gives it out to be 
irrigated, fertilised, maintained, and protected from the 
ravages of‘birds or robbers, in return for a share of the fruit 
when it has been gathered and dried. The same system is 
applicable, to vineyards, but not, in the opinion of most jurists, 
to orchards composed of trees of other kinds. The owner 
supplies tools, beasts of burden, etc. The contract of muzdra‘a, 
referred to above, is then allowed by the Doctrine in the case 
of ‘‘white’’ land, that is, the uncultivated soil between the trees, 
which is usually planted with cereals or vegetables. This is the 
current practice in the case of plantations of olives, oranges, 
lemons, etc. The Doctrine insists, rightly, that both contracts 
the muzara‘a and the musdqat, be held by the same person. 

The question of water rights is of capital importance. The 
ownership and use of springs, streams and wells is governed by 
principles that are said to go back to the agreements arrived at 
between Hagar and Ishmael and the Jurhum respecting 
Zamzam. They are, in fact, usages imposed by the wisdom of 
experience on the peasants of the Near East and the shores of 
the Mediterranean. One owes to one’s neighbour any surplus 
of water, so that he may drink and water his beasts, but not 
necessarily for the purpose of irrigation. 

The Doctrine, which can be seen to be desirous of assimilat- 
ing the contract of muzdva‘a to that of an ordinary tenancy, 
does not, however, really favour the letting of the soil. It lays 
down, in principle, that the owner who does not sow his land 
must permit its cultivation by his Muslim brother.“This is an 
extension of the idea of collective ownership; it is only whén 
planted with trees, and consequently irrigated, that the soil 
may become private property and the subject of contracts. 
Collective ownership has survived in the form of tribal property, 
and the constitution of privately owned lands is still a serious 
economic and legal question. If the institution of the family 
hubiis came so easily into general use, it is because it satisfied 
an instinctive tendency to collective ownership. 

In the Muslim world, as elsewhere, agriculture has seen hard 
times. The conqueripg Arabs, contrary to what might have 
been expected, judging by their practice of Bedouin banditry, 
had a respect for cultivated land, and were wisely anxious to 
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spare the harvest in order not to lose tax revenue. They kept 
in good order the irrigation works of Syro-Palestine, the canals, 
the drainage of the valleys of the two rivers, and maintained 
the custom of making use of the Nile floods. The mistake of 
the caliphs was to found grcat estates as gifts to their favourites, 
only to confiscate them later, and so to cause, through bad 
methods of cultivation, a certain disequilibrium in production 
and in the distribution of the population. In the period of 
splendour in the 8th and oth centuries, the people flocked 
from the country into the large towns, where they hoped to 
pick up the crumbs of the wealth that trade* was amassing 
in thenf. They added to the numbers of the mob that had no 
economic value, and was ready for disorder of all kinds. In 
North Africa, the ravages of the Arab invasion of the 11th 
century and Turkish inefficiency brought to ruin the Romano- 
Berber irrigation works; in Spain the long wars of the recon- 
quista prepared the way for the decadence of agriculture, which 
became complete as a result of the fatal richness of the American 
colonies. 

We are compelled to omit details of the regulations con- 
trolling weights and measures; as in all nations, they have 
varied greatly with the passing of time and in different places. 
We shall only say that the measures of length were the “‘finger’’ 
(1sba'‘ppf six grains of barley (abba) placed in line, the “‘fist’’ 
(qabda, of 6 1sba’), the ell (dhira‘, of 8 gabda, which is in Egypt 
58 cr.), etc. The current unit of measure for cultivated 
soil was the surface which a team could work in a day (faddan, 
mvija, etc.); it varies greatly in size with the kind of crop, 
varying, for example, in present day Lebanon, from a quarter 
to two-thirds of a hectare: in Egypt today, 4,200 square metres. 
The measures of ‘volume were the ‘ashir, the gafiz and the 
jarib: the zvdab is 108 litres in Egypt. The mudd is the current 
measure for cereals; the Doctrine attempted to give it a definite 
value by declaring it to be equal to the mudd of the Prophet; 
a standard measure was kept in the house of the muhtaszb. 
The mudd of wheat in Lebanon today weighs from 12 to 18 
kilos. 

The unit of weight was the rafl whichSin Syria in the Middle 
Ages, varied from 600 to 720 dirham. Today the Egyptian 
dirham is 3.12 grammes, and the qintdr is 140 kilos. The 
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measures for weighing fine goods are the mithqal of 4.25 grammes 
and its twenty-fourth part, the q:va? (carat). 

Among the very old ‘‘customs’’ which rule agricultural life, 
there is ohe that even the Revelation has been unable to 
destroy, that of the seasons. The Qur’4nic lunar calendar is too 
deliberately inconsistent with physical realities for it to have 
been able to rule the order of administrative and agricultural 
life. The peasants have preserved, in a form that varies region- 
ally, an ancient division of the year into twenty-four lunar 
mansions, which, governed by the position of stars on the 
horizon at mognrise and moonset, combine with the movement 
of the sun soas to provide, after certain corrections taugkt by ex- 
perience, a very satisfactory agricultural calendar. People were 
Satisfied, too, with the ancient Persian, Syrian and Roman 
solar calendars, which they endeavoured to bring into harmony 
with the Muslim calendar. In the 12th century, [bn Jubayr, 
for example, takes careful note of the correspondence of its 
dates with the Christian year (‘ajami). Beginning with the 
government of the caliphs, people were made fo understand 
that the tax on the fruits of the soil (zakat, kharaj) could be 
collected only after the harvest, therefore at a date that varied 
in accordance with the lunar calendar, and that it was in- 
admissible that the vagaries of this calendar should permit of 
its being exacted twice in respect of the same harvest. 

This calendar was established by the Prophet $n the 
occasion of the ‘‘farewell pilgrimage’’ in 631. The year has 
twelve lunar months, which have 29 and 30 days alternately, 
354 days in all. This alternation is not absolute, for ‘the begin- 
ning of each month is not fixed in advance; it is determined by 
the fact that two trustworthy witnesses have seen the moon 
of the new month; so it is, for example, that the beginning of 
the fast (Ramadan) is not officially fixed beforehand, and that 
the fasting time may last 28, 29, or 30 days. Thus two months 
of 29 or 30 days may come in succession. Moreover, the system 
of lunar months does not produce complete numbers of days; 
it has been necessary to use the system of intercalations that 
was known to Old Arabia, and one day was added to the last 
month of the year eleyen times in a thirty year period. 

The months are called: Muharram, Safar, Rabi‘ al-Awwal 
(Rabi the First), Rabi‘ al Thani (Rabi the Second), Jumada I, 
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Jumada II, Rajab, Sha‘ban, Ramadan, Shawwél, Dhu ’1-Qa‘da, 
and Dhu ’1-Hijja. 

The day begins and ends at sunset; the night of Friday 1 is, 
consequently, in the Muslim calendar, that which, in ours, 
falls between sunset on Thursday and sunrise on Friday. 

The week appears to have been borrowed from the Jews and 
Christians: from Sunday to Thursday the days have names 
which are derived from those of the first four numbers; Friday 
is called jum‘a (meeting) because of the gathering of the 
faithful that occurs on that day; Saturday ee is, like the 
Jewish Sabbath, the sixth day. 

Thee divisions of the day are regulated 2 the times for 
prayer, especially by the three essential astronomical moments, 
sunrise, apogee and sunset. The Arabs made use of the sundial, 
and they even made, by following Greek models and traditions, 
water clocks, which want of attention and the general decadence 
that overtook the arts soon rendered useless; only the ruins of 
them are left. Being attached to religious establishments, 
mosques or madrasas, those clocks made possible the exact 
determination of the times of religious ceremonies. The use of 
European clocks (for which the peoples of North Africa con- 
tinue to have a somewhat excessive fancy) and that of watches 
has spread to all parts of Islam: we have already pointed out 
that the muezzin of Zamzam is provided with a chronometer 
regulafed at Greenwich. 

This modernism in details does not change the fact that the 
Muslim, calendar is in sharp disagreement with the course of 
the sun, and consequently with the order of the seasons by 
which, in every country, the dates of the principal festivals 
and religious ceremonies have been regulated. It follows from 
this divergence tltat the pilgrimage and the fast, for example, 
take place at seasons which vary each year, whereas their 
origin assigned them to a fixed date. Pre-Islamic Arabia knew 
both a solar and a lunar calendar, the working details of which 
are not yet clearly understood; the names of the months, where 
their meaning has been discovered, correspond to seasonal 
divisions; for example, jumdda is the cold, ramadan, heat, 
rabi*, the time when the soil is covered, with fresh grass. The 
inconveniences of an entirely lunar calendar are very evident, 
and it has been retained only because it is imposed by the 
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divine texts (Q. 9.361), which must be understood as the 
Prophet interpreted them. In practice, however, the solar 
calendar has been kept or restored. In fact, the agricultural 
populations retain the observance of inaccurately determined 
seasonal ceremonies and rites. On the other hand, administrative 
and economic life, in Egypt and Syria for example, continued, 
after the Muslim conquest, to be regulated by the old Greek 
or Coptic solar calendars. In the 14th century we find them 
generally employed by the government of the Mamliiks for the 
keeping of public and private accounts. In the modern period 
the Gregorian’ calendar is being everywhere generally adopted 
in Islam, and the lunar calendar is tending to begome‘no more 
than a religious framework. 

The Muslim era, the Hegira (izjra), does not begin exactly 
on the date of Muhammad’s leaving Mecca in order to emigrate 
to Medina; its beginning was fixed by ’Umar in such a way 
that the year begins in Muharram, and that the first of that 
month keeps the date which it had in the year in which the 
Caliph put into force the new computation. The Muslim era 
begins on the 15th (or the 16th) of July, 622. A simple formula 
determines roughly the correspondence of the Muslim with 
the Christian year. If H is the year of the Hegira and G the 
Gregorian year, we have: 


3H 
——— }-+ 622 = G. 
I0o 


The market (s#g) plays a considerable part in the life of the 
city, being an essential element of its greatness; but we must 
understand the exact meaning of the word.” Pre-Islamic Mecca 
had a place in which goods from the Yaman and Syria were 
warehoused for purposes of exchange, and in preparation for a 
further journey. On the other hand, markets were held on 
fixed days in various parts of Arabia, and the fairs of the 
Hijaz are famous. The toponymy of the Muslim world is full 
of the names of Monday Markets, Wednesday Markets, and 
so on (siéq al-ahad, stq al-arba‘). But the word s#q in the sense 
in which it is used in the towns, while applicable to a simple 
market, means more precisely an assemblage of shops and 
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workshops in which the industrial and commercial life of the 
city is concentrated. In Syria it was inherited from the economic 
system of Byzantium. The workshops and shops were built, 
in the Grecian type of town, along the triumphal way, between 
the principal gate of the town and the temple of the chief god, 
later replaced by a cathedral church, which was itself sub- 
sequently converted into a mosque. Later, artisans and mer- 
chants formed groups in a number of spacious parts of the 
town, which constitute, properly speaking, the sq (plur. 
aswdq) or bazar (Turkish). One still finds, in all Muslim towns, 
those districts which, during the day, are place’ of cool shade 
pierced *by splashes of fierce light, and full of movement and 
colour, which, at night, are deserted and dead, guarded only by 
watchmen charged with preventing the depredations of the 
““piercers of walls’’. All the s#qs were not necessarily situated 
together in one part of the town; each trade could have its si#q 
apart from the others, and it is thus that, in many a city, the 
names of gates or buildings mark the position of the siq af 
perfumiers (al-‘attdrin), scourers of wool (al-gassdrin), etc. 

Foreign merchants warehoused their goods and could find 
lodgment for themselves and their beasts in great rectangular 
buildings, in which, around a vast courtyard, stables and 
storehouses were surmounted by an upper floor, containing 
rooms ,opening only on the courtyard, and communicating 
with each other by means of a circular gallery. This was the 
qaisayyya (e€ gatsareya agora), the imperial market in the 
terminqlogy of Syro-Palestine and the Maghrib. Those caravan- 
serais, fundug or khan, are to be found, not only in the towns, 
but at halting places on the commercial highways of the East. 
In addition, markets in the ordinary sense of the word are to 
be found in the tdwn, as in the provinces, either daily or on 
certain days only, for the sale of the produce of the locality, 
beasts, vegetables and fruit. We have seen that the life of the 
market, of whatever kind, is controlled by a special magistrate, 
the muhtaszb. 

The activities of the s#q were not limited to the sale of 
native productions; goods from abroad were plentiful. The Far 
East was accessible by a land route»>known to European 
travellers also; but it was by sea that most of the trade was 
carried on. The first years of the caliphate had not been favour- 
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able to navigation by sea; the Arab conquerors were not sailors, 
and the inhabitants of the Syrian coast had lost the ancient 
courage with which they at one time braved the fury of the 
waves. TO ‘Umar is attributed the tradition that advised 
Muslims to abstain from journeys by sea. It needed the enter- 
prise of the Umayyads to build up again the Phoenician and 
Egyptian fleets, and to attempt naval expeditions against 
Byzantium. At a later period it was European mariners who 
brought about an increase of traffic with the Muslim East. 
In the Indian Ocean, Iranian tradition was preserved, and 
Basra was connected with Bagdad by canals, and the River 
Tigris attracted Persian and Arab vessels which had ventured 
as far as China. 

A captain (ndkhudd) and a pilot (mu‘allim) steered great 
ships, driven by sail or oar aided by the astrolabe and the 
magnetic needle. In the 15th century they had at their disposal 
nautical instructions in verse, which gave theni information 
regarding perils and shoals, the appearance of coasts, and the 
approaches to harbours. Vasco da Gama, on his arrival in 
East Africa, ventured into the Indian Ocean only after securing 
the services of an Arab mu‘allim. 

The roads out of Europe also led to Bagdad; to the Mediter- 
ranean by way of the Euphrates, Aleppo and Antioch, where 
there arrived, as early as the gth century, Jewish merchants 
who knew also the direct route to India, passing by Alexandria, 
Farama, and the Red Sea; to Europe went hides and slaves. 
The chosen route of the Northmen ran to Russia and Prague. 
In the Mediterranean the navigation of the high seas was 
monopolised by Christian ships. In 1065 a Genoese fleet anchored 
at Jaffa, and the Crusades gave an impetus to commerce that 
was to be permanent. The endemic wars that disturbed the 
Near East interfered hardly at all with the journeys of traders: 
the only thing that had been able to stop them was the devasta- 
tions of the Zotts, the Zenjs, and the Qarmats. During the 
Crusades caravans circulated in Syria, through the ranks of 
the combatants, who found greater profit in holding them 
periodically to ransom than in plundering them. : 

The Muslim pringes gave a- hearty welcome to foreign 
merchants who, according to the Doctrine, got no protection 
in Islam for their goods or their lives. They could purchase 
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security (aman) guaranteed by a passport on payment of a 
tithe (‘ushr). The Doctrine limits the validity of the aman to 
one year, after which the musta’min foreigner should be treated 
as a tributary (dhimmi); in practice, foreigners prolohged their 
stay for several years. Then treaties were signed containing 
regulations applicable to their case. In the 13th century, accord- 
ing to one author, the fifth (kiwms) imposed on merchants 
varied between 20% and 36%. There were custom-houses 
(diwan) in the chief seaports, Alexandria, Basra, etc. The 
princes reserved their right to restrict the liberty of foreign 
merchants who, according to the Doctrine, couJd not trade in 
forbidden goods, nor export articles, such as arms, the absence 
of which would weaken the Muslim State. 

During the oth and roth centuries, to which we must turn 
if we wish to study the Muslim State at the height of its pros- 
perity, merchants were important people. Those of Bagdad 
and Alexandria controlled prices, the former for trade in the 
Indian Ocean, the latter for that of the Mediterranean. The 
tales of their sea-going adventures, which fill literature with 
wonders, shed a poetic light on the activities of commercial 
speculation. 

From the 8th century onwards the artisans of the Near 
East were scattering, throughout the Muslim world and 
abroad, articles of their manufacture, of which magnificent 
specimens are to be found today in monasteries and church 
treasure houses. The recollection of the names damask and 
muslin (M osul) is enough to make us realise the estimation in 
which the’West held Oriental textiles. Fine linens, brocades, 
velvets, delicate materials in embroidered or plain silk, flowed 
out of the workshops of Persia, Bagdad, Damascus and Asia 
Minor. In Egypt, Coptic artisans, in return for a miserable 
reward, preserved, in the silk industry, the traditions of the 
days of the Pharaohs. The chief centres of production were 
Tinnis, Damietta, Alexandria, Dabib, etc. Jivdz was manu- 
factured in those places; this word, which signifies embroidery, 
was applied specially to the materials with embroidered stripes 
which covered the court robes of princes. Those embroideries, 
as edgings or strips over the shoulders and in other places, 
outlined the sovereign’s name. If it is remembered that the 
greatest mark of esteem that a prince could bestow on one of 
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his subjects was to undo his own robe (Xhal") and put it on the 
shoulders of him whom he desired to honour, it will be under- 
stood that the robes of honour (hal'a) distributed as rewards 
or decorations to their subjects were adorned with this em- 
broidery. The custom was adopted by all representatives of the 
caliphs’ power who, during the ‘Abbasid period, were required 
to wear official garments more or less adorned with embroidered 
bands. Their manufacture, consequently, became a considerable 
industry, but one having an official character, for those em- 
broidered robes were not articles of commerce. Made in the 
caliph’s workshops, or under the supervision of the prince’s 
agents, they were collected by those officials gnd carried to 
court. Persia had placed embroidered medallions on the robes 
of her kings; the senators and knights of Rome had had the 
purple clavi of their togas; they were to appear again in Byzant- 
ium, and they still survive in certain features of modern 
Western dress. Other materials, the products of family work- 
.shops, had also to pass through the hands of an official in- 
spector; the bales of cloth were sealed by him, and often passed 
from one middleman to another without being opened, although 
frequent fraud finally put an end to this trusting attitude. 
Artisans were miserably paid, but very high duties added 
greatly to the price of the materials. 

In all branches of manufacture, day to day production, of 
the results of which we know little, turned out ever and again 
masterpieces, some of which have survived. We know what 
carpet making was throughout the East, and what.it might 
still be. Public collections contain numerous specimens of 
objects of domestic utility in porcelain, copper, or glass, little 
luxury articles, writing desks, and caskets of all kinds, in 
onyx, silver, or ivory. The leather workers’ art, cushions, 
saddlery, etc., was actively practised. Cabinet making, which 
has given us the infinitely adorned mosque pulpits, might be 
revived. Papyrus which, in the oth century had everywhere 
displaced parchment, was itself replaced, a century later, by 
paper which, coming first from China by way of Samarkand, 
was produced in Syria as early as the roth century. At the same 
period, Persia and Mesopotamia were making perfumes which 
merchants had previously imported from abroad. They were 
everywhere sought after, and the Doctrine, remembering that 
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the Prophet had loved them, encouraged the faithful in their 
use. 

The transactions which resulted from this industrial and 
commercial activity were regulated by Muslim law, but in a 
manner that was, at one and the same time, too rigid and 
incomplete: local customs added what it lacked. The Qur’an 
had not had to concern itself with contracts concerning the 
land, but only with those that were entered into duly in the 
economic life of the ‘‘merchant republic of Mecca: sale, hiring, 
warehousing, wages, interest and exchange’. 

The Doctrine occupied itself in a special way with con- 
ditions governing sales, considering a sales contract to be 
typical. Questions of detail are solved in many different ways, 
varying with different schools of law, even in such important 
matters as the nature and exact classification of the thing sold. 
The value to be attached to written documents is disputed, 
while the essential character of verbal evidence is maintained. 
The consent of the parties must be made explicit by the 
utterance of a*formula which is a survival of an ancient form’ 
of exorcism: and such utterance is the first condition for the 
validity of the contract. The sale is concluded, while buyer 
and seller grasp cach other by the right hand, by the exchange 
of an offer (#746) and an acceptance (gabil): ‘‘Do you buy this 
from me? I buy it from you.”’ Or else: ‘“Do you sell me this?”’ 
“T sell 1 to you.’’ The second condition of the contract is that 
the subject of it should be a useful thing; it is unlawful to sell 
a thing that one may not be able to deliver, such as a bird on 
the wing} ror may one sell a wild beast which is of no use; nor 
things without social value, such as musical instruments or the 
materials of games; nor an unclean thing like a pig or wine; 
but this last prohjbition does not apply to a dhimmi or a 
musta’min foreigner. There is disagreement as to the value of 
the ownership, and therefore the sale, of a watchdog or a heap 
of manure. It is generally allowed that the Qur’an may be 
sold, for what the purchaser buys is the paper on which it is 
written and the skin which binds the leaves together. A sale is 
completed by the delivery of the object and the payment of the 
price, with a right of option to the buyer. 

The giving of sureties and warehousing are the subjects of 
important contracts in a world in which merchants make 


190 MUSLIM INSTITUTIONS 


lengthy stays away from home. The surety guarantees the 
debt of a traveller of whom the creditor may remain long 
without news. The contract of deposit or warehousing protects 
goods that the depositor cannot carry with him, or which may 
not be safe in his own store, and the person who receives them, 
by keeping them faithfully, does a pious action, for which he 
will be rewarded in the next life. His word is accepted without 
question when he states that he has returned the goods. 

The books of adab are full of anecdotes concerning the 
unfaithful bailee. They abound also in stories of animals lost 
and found, the chief subject of tales told on the grazing grounds. 
The owner owes a reward and an indemnity to him whe returns 
his strayed camel, whether or no he makes of the business 
a profession. 

The Doctrine forbids lending to interest. The rzba’ (increase) 
was forbidden by the Qur’an (2.276), as a reaction against the 
habits of usury prevalent among the Qurayshites, who were 
accustomed, in case of non-payment of a debt and the accrued 
interest, to grant the debtor a delay, but to exact twice the 
sum due. It is not known what circumstances caused Muham- 
mad, whom traditions present to us as a former merchant, to 
prohibit so completely all lending to interest, and to regulate 
so strictly the exchange of precious metals and articles of value; 
this prohibition has weighed, and still weighs, heavily on 
dealings between Muslims. With variations in detfil, the 
Doctrine, keeping in line with the hadiths, permits only the 
exchange of two quantities of equal value of the things aimed 
at by the law, and the exchange must take place immediately, 
and not with effect at a future date. On the other hand, it ts 
unlawful for a lender to make any profit out of his loan: it is an 
act of pious generosity which will have dts reward in the 
next world. 

It is also interesting to note that it was in that very society 
in which this code of rules was in force that there developed, in 
the oth and roth centuries, the banking institutions and 
commercial customs which were to become those of Europe, 
and which are quite inconsistent with the Qur’anic law. This 
arose out of the fact,that recourse was had, when necessary, 
to legal shifts, such as, for example, a double sale; the borrower 
sells a piece of cloth to the lender and receives the price in cash, 
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but he had previously bought it from the lender for a higher 
price and on credit. This is the mukhatara contract which the 
European Middle Ages called mohatra, and which was allowed 
by Muslim Doctrine. In banking practice one just had to 
forget the Qur’anic prohibitions, an omission which came 
easily to Jewish and Christian bankers, who centralised their 
business in Bagdad, and to the Christian merchants who 
controlled all foreign trade. The bill of exchange and the 
promissory note, both of which were condemned by the 
Doctrine, were in use from one end of the Muslim world to the 
other. ; 

The exchange of precious metals gave rise to endless trans- 
actions. The toinage had, in the early days of Islam, been of 
gold in the West in the Byzantine provinces with the dinér 
(denarios), and of silver in the East in the Persian provinces, 
with the dirham (drachme): in the roth century the two coin- 
ages competed with each other in Bagdad. From this there 
resulted continual exchange transactions with the intervention 
of a coinage df base metals. When the caliphs had struck’ 
coins of various values, the market was flooded with coins of 
different origins and values, for which the money changers, 
acting under the supervision of the muhtasib, had to find 
equivalent rates. On the other hand, Jewish and Christian 
bankers lent considerable sums to the State and to traders, 
and dea%t in money; Greeks also engaged in the money business; 
it was only in the Turkish period that they were joined by 
Armenians. 
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ee second chapter of this book sought to give a general 
survey of.the history of Muslim society, which was to be an 
introduction to the study of its institutions. In this chapter 
we begin once more the same journey through the centuries, 
in order that we may assign to literature and art their proper 
place in the history of the institutions. 

It is the religious factor that determines the continuity of 
Muslim society, in which there is no separation of the temporal 
and the spiritual. Always and everywhere, we come back to 
the Qur’an. Not only because literature and art repeat Qur’anic 
verses, or are inspired by them, but also because it is the very 
form of the holy book, its language, its style, its rhythm, that 
have determined the way in which Muslim thought and feeling 
find expression. While poetry remained, as it were, pagan, and 
had great difficulty in finding a new framework ard fresh 
sources of inspiration, prose took its form under the influence 
of the Qur’anic harmony. It is the rhythm of the Qur’an, 
carried into prose writings, that satisfies a natural taste of the 
Arab mind for balance and parallelism in’ ideas, for verbal 
abundance, for antithesis, ever ready to insinuate itself into 
paired passages of rhythmic prose, as if they were two poetic 
hemistichs. In Arab music it is rhythm that constantly domin- 
ates the arabesque of a melody that divides, and again combines, 
in symmetrical and complicated patterns. Similarly, monu- 
mental decoration is the prolific development of the rhythm of 
geometrical and floral ornamentation. 

When describing the state of spiritual poverty in 
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which the energetic Europe of the 19th century found 
Muslim society, controversialists have maintained that the 
decline was due to the depressing influence of the Muslim 
religion. 3 

A priori, to attribute the weaknesses of a social group to 
its institutions, and, in particular, to its religion, as if a religion 
were a force independent of the society itself, is to make 
things rather too simple. It is permissible to reason in this 
way only if we believe religion to be a revelation, like the Law 
that the Divine Being imposes on his people in exchange for his 
protection, and to which the people submit without question, 
and sometimes even without understanding. But if one looks 
upon religioh as a social fact, simply occupying the first 
place among institutions of human origin, then one must 
believe that a people has the institutions it deserves; and this is 
so no matter whether they have framed their institutions by 
their own free will, or whether these have been received from 
another people, using either peaceful or warlike methods; for, 
in this last cdse, if the nation does not deserve to perish, the 
necessary reaction to the contingencies of history is in its own 
hands. If one denies the power for action of the personal and 
collective will, human life appears to be governed by an 
absolute determinism which makes every effort useless and 
ends in speedy annihilation. 

We do not believe that the religion of Islam has been the 
cause of the weakening of Muslim society. For several centuries 
it did not in any way detract from the vitality of literature, 
science’ ahd art, a fact with which we shall deal very 
Briefly. 

The history of the intellectual and artistic life of Islam 
opens, like that of its institutions, with the period of the 
Umayyad caliphate, of which our knowledge is still insufficient, 
so rich is it in activities and tendencies. Poetry is purely 
Bedouin at that time, and resembles so closely that of pre- 
Islamic days that it has recently been possible to think that the 
two were contemporary. The religious influence was so weak 
that a few slight alterations would suffice to assimilate it 
completely to the jahiliya. The life of the court merely accentu- 
ated the love theme. It is remarkable that this poetry, although 
contemporary with the conquests or immediately subsequent 
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to them, is uninfluenced by them, and contains no trace of the 
epic form. The god who ordered the holy war having spurned 
the poets, the latter appear to have ignored his victories. Of 
Umayyad: prose only indirect documents remain; they, for 
their part, belong to the religious milieu. It was the period in 
which the hadith took final shape, that of a short narrative 
of which the quick and lively movement anticipates the 
anecdotal form of the later ‘Abbasid literary anthologies. The 
orations, often very secular in character, in which the chiefs, 
from the mosque pulpits on Fridays, address the faithful, the 
khutba, rise to eloquence through the use of that rhythmical 
prose whose value the Qur’an has demonstrated once, and for 
all. The language of the hadith, and of the qlite concrete 
khutba, is not yet suited to serve as the instrument of abstract 
and connected thought. 

While the language, like principles and institutions, was 
struggling to break out of its chrysalis, it would seem that art 
found immediately a perfect form. We might be tempted to 
Say that the needs of worship were more pressing than those of 
doctrine, and that Islam built mosques before acquiring a 
theology or a body of law: not an unusual event. Perhaps, too, 
the conquerors, great admirers of the Christian churches, 
wanted to show that they could equal the beauty of them. 
Moreover, it was not only mosques that the Umayyads built, 
but palaces as well, so that in them they might enjoy their 
marvellous good fortune. There arose, on the edge of the 
waste, noble dwellings, surrounded by farmlands, whefe the 
purest architectural proportions were adorned with a sumptuous 
ornamentation which was not by any means ignorant of the 
art of depicting the human form. In the large towns; Jerusalem, 
Damascus, Medina, at the Ka‘ba in Mecca, the Umayyads, 
and especially al-Walid (705-715), erectel mosques of a very 
original Syro-Byzantine type, magnificently suited to that 
decoration with coloured marble and golden mosaic, which was 
so dear to the artists of Byzantium. It is in this that the 
enthusiasm of the conquerors would appear to have expressed 
itself; but it was given a visible form by the hands of:native 
artists, who had adapted Byzantine traditions to their own 
genius. 

The great century of Arab literature lies within the hundred 
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years of the ‘Abbasid caliphate; the succeeding years developed 
what that period had created. Just as thought and art were 
born in the Umayyad period by the contact of the Arabs with 
Byzantine civilisation, so the mingling of peoples and cultures 
gave rise, in a few decades, under the influence of Iranism and 
Hellenism, to a magnificent surge of literary activity. The 
language disciplined itself and strove after the greater accuracy 
required for the expression of abstract thought; translations 
from Pehlevi (Ibn al-Mugqaffa‘) and Syriac, received, these 
last, from the Greek, made necessary the effort required for 
the accomplishment of this transformation. Religious con- 
troversy, sought expression in books, as well as by word of 
mouth, and®*searched the Qur’an and the Tradition for its 
proofs; grammarians borrowed methods of reasoning, the art of 
dialectics, the kaldm, from theologians and lawyers who, 
shortly before, had inherited them from the Greeks. Thus, as a 
kind of supplement to the Qur’anic exegesis, grammar, at 
Basra and Kifa, and then at Bagdad, became a science, the 
findings of Which retain, even today, all their value. The 
language was thus made ready for a prose that could serve a 
variety of experiments in literature, short critical treatises, 
works of pseudo-scientific interest, of controversy, or anecdotal 
works intended solely for pleasure. Some of those essays have 
been collected into larger books, which can be enjoyed in spite 
of thei? incoherence. The charming animal book of al-Jahiz is, 
like his Bay&n, a succession of essays, in which the taste of the 
Arab8 for anecdote, vividly told and with a delicate point, is 
combined® with a novel attempt to bring about the compre- 
hension of thoughts subtle or profound, which gently insinuates 
a pinch of seriousness into minds that had so far been 
strangers to philgsophic or moral reflection. Books such as 
the ‘Uytin al-akhbar of Ibn Qutayba are more or less essays 
in character training. In the absence of oral teaching people 
began to take an interest in the instruction of the secretaries 
in the offices of the caliphate (kutidb), for whom, until the 
15th century, books were written summarising contemporary 
knowledge. 

If foreign influences had contributed to the rapid develop- 
ment of this literature, the erudition, that” found, in the new- 
born prose, the instrument that was essential for its expression, 
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grew out of the pure religion. Collections of hadiths, com- 
mentaries to the Qur’an, treatises on canon law, controversial 
essays, all assumed a literary form which contributed to their 
diffusion among men who had always cared for beautiful 
language. 

History appears, in great part, as a science auxiliary to the 
Qur’anic commentaries and the hadith, as well as to the lives of 
the Prophet, the tales of the conquests, and the biographies of 
the Companions; while taking on the amplitude of a world 
history after the Persian model, it yet serves the Tradition, 
and preserves the outward form of the hadith. The need for 
defining the nature of taxation and for determining the routes 
to be followed by the postal messengers of the caliphate, 
brought into existence geographical descriptions which, 
during the succeeding period, were based on Ptolemaic 
data, with a padding made up of travellers’ reports. 
In this period Arab philosophy was founded on the fringe 
of Islam. 

« During this so rich period of Arabic literaturé poetry hada 
curious fate. Living poetry discarded Bedouin and Umayyad 
traditions. In the refined, yet violent, society of the two great 
‘Abbasid centuries, there prevailed a sensuous joy of living 
which is well expressed by Abii Nuwas and his imitators; 
violent and coarse satire continues to record the vicissitudes of 
social life. There we have something quite apart from réligion. 
Loftier spirits, such as Abu 1-‘Atahiya, make poetry speak 
words of grave import, which religious authorities descried as 
zindiqism. At last a poetry of mysticism is born, éxpressing 
the divine love in the outward guise of earthly love, which it i8 
somewhat disturbing to see practised by Abii Nuwéas, a de- 
bauchee given to every vice. The old poetry ig practically dead, 
but, being raised to classical status, is more and more admired. 
It profits by the battle that is, joined between the exclusive 
partisans of Arabism and those who would place in the fore- 
most ranks of the Muslim community the new converts, and 
especially the Iranians, the shu‘débiya. On the other hand, this 
pagan poetry, damned by the Qur’in and by Muhammad 
for representing the human ideal of the muruwwa as opposed 
to the religious ideal of the din, became suddenly an auxiliary 
of the Qur’dnic exegesis. Certain expressions of the Qur’an 
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and the hadith had to be explained to the gth century faithful, 
but were hardly understood by the commentators who discussed 
them. In order to make clear the analogical relation- 
ship, the qiyds, one had only examples taken from the old 
poets to fall back on, with the result that their verses were 
introduced, in a fashion most strange, into the Qur’anic 
commentaries. 

Architecture developed Umayyad traditions in a Meso- 
potamian direction (Samarra). Buildings erected in regions 
that had no stone, and where recourse was had to the fragile 
bricks of Assyro-Babylonian times, have not been preserved. 
No doubt, too, the palaces were either, like the Taj of Bagdad, 
slender and*flimsy buildings, or light pavilions placed here 
and there in gardens, whose sumptuous ornamentation con- 
stituted their chief beauty. Music and singing were a universal 
taste in spite of the Doctrine’s condemnation; the lute, guitar, 
harp, zither, lyre, hautbois (mizmdar), trumpet, drum and 
tambourine were all known. In the roth century the Turkish 
amirs had aubades (nauba) performed before their residences 
several times a day; the practice was passed on to the Mamluks 
and the Ottomans and, by that route, doubtless reached 
Europe. 

The period of the ‘Abbasid dynasty, which extends from the 
toth to the 13th century, was still very richin intellectual output; 
it was & time of grave disturbances, both religious and political, 
and the weakness of the caliphs of the time was extreme. But 
econSmic life was very active and town society, in which the 
merchaht$ were most prominent, took an interest in the things 
Sf the mind. Literature, instead of keeping close to life, aban- 
doned the vigorous prose of the writers of the preceding period, 
and became ornate and affected. Those earlier writers used 
rhythm only to give to the expression of their thoughts a 
harmony, an orderliness, which had heightened their value. 
The true rhymed and rhythmical prose (saj‘) of the oldest 
stiras of the Qur’an had been retained in the composition of 
the sermon, the solemn allocution, the khutba, and had over- 
flowed, into the correspondence of the chancellery of the 
caliphate. It became, in the roth century, the habitual form of 
artistic prose, and gave to it a style whose constant charm lay in 
its showiness and addiction to antithesis. Except when it 
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served to embody agreeable literary trifles, such as the Sessions 
(maqgamat) of Hamadhani (d. 1007) and Hariri (d. 1122), it 
produced a literature that was opulent in form but empty of 
thought. Thus the artistic summit was reached with a prose 
that was an end in itself, and that did not suffer from the 
embarrassment of expressing ideas. 

Ordinary prose continued to be the medium of an abundant 
learned literature from which the ancient beauty of form is not 
always absent. Religious studies, very actively pursued in those 
centuries in which Shi‘ism is dominant, are revived by Ghazali 
(d. 1111), who was learned in all the knowledge of his time and 
was one of the best writers that Arab literature has, known. 
He was the first to employ both Persian and Afabic, and to 
secure by this means the advance of Muslim thought in Iran. 
The adventurous lives of the merchants added to the wealth 
of information contained in the writings of those who described 
the country, and who were themselves travellers. ‘‘Human’’ 
geography, which has the air of being a modern invention, was 
practised by the Arabs, as it had been by the‘Greeks. Arab 
society felt a lively curiosity for exotic things and the marvels 
of distant lands. Historians occupied themselves, in addition 
to the subjects we have mentioned, with monographs on 
princes, tribes and cities, as well as with biographical col- 
lections (fabaqgat) of the works of poets, grammarians and 
jurists, according to a formula adopted by their learntd pre- 
decessors. 

Poetry retained its place of honour, for all the ‘world 
continued to compose verse, but we should be able to discover 
nothing now, were it not that two real poets, Abii Firas and 
Mutanabbi, arose in the roth century and in the curious 
environment of the Hamdanid emirs of Aleppo. For a moment, 
and in the extreme disorder into which the caliphate had fallen, 
circumstances led those Bedouin, barbarous and cunning 
adventurers though they were, to become the champions of 
Islam and Arabism against the Emperor of Constantinople. It 
was thus that, at the time when the power of the caliphate was 
at its weakest, a poet born at Kiifa came, after Bedouin adven- 
tures that earned him the name of Mutanabbi and by the irony 
of fate, to the court of Aleppo where he found his fortune. Gifted 
with an incomparable talent for verbal acrobatics, andasupreme 


INTELLECTUAL LIFE 199 


master of rich and varied rhythm, he caught up, out of the 
storm of the Byzantine foray, a breath of epic. Employing the 
classic mould of Bedouin poetry, in which praise of the generous 
patron, however vile he may be, occupies the chies’ place, he 
sang of the proud honour of the Bedouin muruwwa in a brilliant 
flourish of words, rhythm and rhyme. To this double originality 
of matter and form Mutanabbi owes his enduring glory and his 
place as the poet of modern nationalism. 

The incident of the Crusades is referred to only in the 
accounts of historians, of whom a few wrote in the fashionable 
style. While, in the mosques of the Orient, ornamentation is as 
super-alundant as it is in the rhythmic prose of literature, 
the Almora¥ids and Almohads in Morocco, recalling Islam 
to its early purity, restore to the art of the mosque a harmonious 
simplicity of line and decoration. This was the time, too, when 
Persian and Hindu-Muslim art, basing themselves on the 
ordinary pattern of the Muslim monument, produced works of 
complexity, and frequently of grandeur, which owed their 
beauty to Idcal tradition and the native genius of thé 
architects. 

The rule forbidding the production of semblances of the 
forms of living creatures, proclaimed by the hadith at the time 
of the Byzantine quarrel regarding images, has been constantly 
broken, save in the mosques. The Umayyad palaces had 
paintirfgs and sculptures of human beings. In the 11th century 
the baths still had their statues and erotic paintings, of which 
some*long survived. Carpets and hangings abounded in repre- 
sentation? of animals, and the knick-knacks of domestic life, 
Caskets, vases, trays and ewers, were covered with them, and 
with human figures as well. It is reported that the Umayyad 
Caliph of Spain aaused the bust of his beloved Zahra’ to be 
carved on the door of his palace of Medinat al-Zahra’. It was the 
fuqaha’ and the severely traditional spirit of the madrasa, 
certainly, that imposed a restriction which could well have 
been confined to religious buildings. 

From the 13th to the 19th century Arab literature proper is 
one ofspure imitation and quite uninteresting. Verses are still 
written; rhyme and rhythm are even employed in the com- 
position of didactic works in praise of the Prophet, such as the 
Burda of Shaykh al-Biisiri, in the compilation of nautical 
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instructions and grammatical treatises, for the statement of the 
rules of chess, etc. Erudition, too, produced a few works of use 
or merit: the Egypt of the Mamliks has an important output 
of works-of history, and the Prolegomena of Ibn Khaldiin 
are a work of exceptional value. In the field of religious 
controversy Ibn Taymiya is an original and influential 
figure. 

This period of time, during which the originality of literature 
is so poor, left, on the other hand, buildings which testify, 
not only to the survival of the noblest traditions, but to the 
existence of new ideas in architecture. Ayyibites, Mamliks, 
Iranians, Saljiiqs and Ottomans, Almoravids, Almohads, 
Merinids, and Nasrids, have all left beautiful” monuments, 
mosques, fortresses and palaces. The minor arts were applied 
to an infinite variety of objects which, because of the relative 
proximity in time, have been preserved. 

The roth century has seen a renaissance of Arab literature 
and the death of Muslim art. The new literature written in 
f\rabic seeks to express the feelings and ideas thaf, for a century 
back, and especially during the last fifty years, have been 
seething in Muslim minds; its full development has been 
retarded by its very richness, as well as by the inadequacy of 
the means of expression. At the end of the 8th century the need 
had been felt for a prose suited to the expression of ideas that 
were very new to the conquering Arabs; neither poetry nor 
the Qur’an, nor the language of solemn discourse, nor that of 
current conversation, provided the instrument that was felt to 
be needed. The efforts of translators produced a prose, abundant, 
elegant, and clear, which a few writers of talent perfected in 
use. In the 19th century what was required was not to create a 
prose, but to transform that in common use, to get rid of 
artistic prose, of all the rubbish that had encumbered the 
language since the roth century, a style that could well be 
adopted by a humorist for the purposes of amusement, but 
which, applied to serious purposes, could not fail to be ridi- 
culous. The problem was to return to the school of the simple 
and supple prose of the great writers of the goth century, and, 
at the same time, with the object of translating and adapting 
European works, to rejuvenate the written tongue by bringing 
into it the living and ever-changing language of the street and 
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the field. So far no great writer has appeared able to impress by 
his example, and to complete, in one stroke, the very heavy 
task that the Cairo Academy has undertaken. Besides, the 
Academy is, above all, and not without justification’, concerned 
with the technical vocabulary because of the extreme confusion 
that prevails in scientific works. 

Arabic script is inadequate. It is based, like other Semitic 
scripts, on the essential importance of the consonants, the 
vowels being, above all, derivative and inflectionary elements. 
Therefore, at first, Arabic script knew consonants only; then, 
at the end of the 7th century, at the same period as that in 
which Hebrew script was experiencing the Massoretic reform, 
Arabic script introduced, in the shape of little signs placed 
above or below the consonants, a very inadequate range of 
three short vowels, a, i, and u, to which were joined three 
corresponding long vowels, by the addition of alif, ya’, and 
waw. Whether this notation has ever sufficed to render all 
the sounds of the language is very doubtful; today it is altogether 
inadequate. Moreover, seeing that a knowledge of this vowel 
system is deduced to a great extent from the rules of the 
language, educated people have thought it to be a sort of 
point of honour to neglec® it in their handwriting, which is 
indeed formed with great material delicacy, above all in 
printed books. It is only with a view to fixing the unalterable 
text of the Qur’adn, to give exactitude to the meaning of a line 
or a passage that is hard to understand, or, finally, to indicate 
the exact pronunciation of a proper name, that people can 
gonsent to encumber their handwriting with those superposed 
signs. 

The imperfections of this script form declare themselves 
more obviously at a time when education is spreading among 
Muslim peoples; the art of reading is about to cease being the 
privilege of a lettered class who acquired a kind of glory from 
their ability to decipher a writing full of mysteries. It would 
be necessary, first of all, to find a practical system of notation 
for the short vowels, a reform that would be easy if one limited 
oneself to the poor range of the classical Arabic a, i, u; but that 
would be to take no cognisance of living realities. The number 
of consonants might be reduced, but difficulties would be 
encountered when dealing with dialect pronunciations. Those 
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who attempt to solve this very special problem come up 
against two tendencies which we have already mentioned: 
the one which retains the memory of the classical Muslim 
community under the domination of an Arab caliph, and 
would therefore like to keep the archaic orthography that 
enshrines it; and the other that has no fear of the diversity of 
national realities. 

We can better understand the difficulties of a spelling 
reform that seems to affect the most sacred interests of Muslim 
tradition, when we remember that it required political revolu- 
tions and a rather hurried social revolution and a sudden 
transition from a ‘“‘religious’’ to a secular organisation of‘society, 
before it was possible to touch the spelling of Turkish. The use 
of the Latin alphabet in writing Turkish was introduced in 
1923 in Azarbayjan, and has been compulsory in Turkey since 
Ist June, 1930. Religious influences, moreover, had inflicted 
on the Turkish language, together with the Arabic alphabet, a 
notation that was altogether inconsistent with its nature. Such 
a reform as this cannot fail to impress Arab public opinion. 
Secular nationalism has carried the day in Turkey against 
Arab Panislamism, and this attitude has been accentuated by 
the denial of the canonical value ofthe language of the Qur’an: 
the solemn Friday homily, the khutba, as also the call to prayer, 
is nowadays delivered in Osmanli. 

In the contemporary literary movement, poetry, 1 in spite ofa 
happy effort at rejuvenation, remains still in the Bedouin or 
‘Abbasid tradition; it has, fortunately, ceased to imitate poets 
of later date than the roth century, with the exception of 
Mutanabbi: in the past fifty years there have been several 
poets of talent. The novel and the short story, on the other 
hand, are entirely imitative of the Europearr; we can find, for 
example, work in the manner of Maupassant or Tchekov; but 
a solicitude for personal observation and realism has produced 
works of real value. The theatre, foreign to old Muslim life, 
has been slow to appeal to the taste of modern society: it began 
with translations and adaptations of French or English plays; 
there has arisen in the past twenty-five years a theatre with 
moral and social tendencies, which has a certain originality. 
In scenic dialogue, still more than in the novel, the language 
of ordinary conversation and that of the streets introduce a 
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pleasant element of reality and life. It is hard to understand 
why light and satirical vaudeville has not flourished in Arab 
society as soon as the latter began to take an interest in the 
theatre; the taste for verse has not declined; the gense of the 
ridiculous and the out and out grotesque is very well developed; 
from the roth century on, the Near East has had a shadow 
theatre, the ancestor of the future Karagoez, and the public 
used to give a warm reception to men gifted with a great talent 
for imitation; the al-Fana Square in Marrakesh was recently 
the theatre in which a very clever and audacious mime amused 
the strollers with its comic silhouettes of lecal people. In 
drawing, this same sense of comical exaggeration is everywhere 
evident. It looks as if such natural tendencies might develop 
into an art. 

Classical Arab prose used to find scope in critical essays 
and polemics; the moderns, too, are past masters in that genre; 
the press offers them a wide field in which to exercise their 
talents. . 

Throughout the whole Muslim world a literary renaissance 
is accompanied by a pitiful stagnation in art. One might have 
expected, as in other countries and other times, a vulgar and 
complicated superabundarce of decoration, but Turkish 
influence has coupled it with a sinister architecture, which 
seems to be copied from the French military style of con- 
struction in vogue since the days of Louis XIV. The result 
has been a crop of lamentable buildings and pitiful ‘‘restora- 
tions’, The minor arts are crushed by the competition of the 
machine ‘and modern economics: carpets, leather work, em- 

roidery, porcelain, copper work, all are vanishing or adapting 
themselves to a duller European taste. A few years ago, Japan- 
ese imports into Syria killed the local industry that produced 
coffee cups. European protecting powers are seeking to restore 
life to the dying crafts by opening new markets to their products. 

The development of Arab science and philosophy has been 
along lines diverging sufficiently from those followed by 
literature and art to have made it seem preferable to deal with 
it only at the end of this rapid review of the different stages of 
the intellectual life of the Muslim world. In the third chapter 
we enumerated the subjects of the controversies carried on by 
the theologian-philosophers, and which so felicitously gave 


204 MUSLIM INSTITUTIONS 


breadth to the religious thought of Islam. It is on the fringe of 
Islam that we find the philosophers and men of science to 
whom we have still to assign a place in general history; they 
have exercised no influence on the institutions of Islam, but 
their works dominated the science of the Christian Middle 
Ages. 

With them the union of science and philosophy is complete: 
those philosophers are, in theory, anatomists and physiologists, 
physicians and chemists, and, in practice, physicians, astrolo- 
gers, alchemists, and constructors of hydraulic machines. Their 
learning is outside Islam. Like the theologians, they profit by 
the Greek heritage, but not by its teaching of the art oftreason- 
ing; they make use of the whole range of Greek learning, first 
through Syriac translations, and later, directly from the 
originals. The Monophysite medical centre at Gundéshapir 
was, from the 5th century, both a university and a school of 
medicine, to which the ‘Abbasid caliphs turned for their 
physicians, and which gradually migrated altogether to Bagdad. 
On the other hand, Arabs by birth appear rarely i in the list of 
philosophers, where we find few other than Iranians or Syrians, 
Iraqians or Egyptians of Christian or Jewish origin; all the 
more reason to make special mention of al-Kindi, who is an 
Arab. We should therefore speak of philosophy in Arabic, 
rather than of Arab philosophy. 

The Muslim East, between the 9th and 13th centuries, 
achieved considerable progress in mathematics (algebra is an 
Arabic word), in astronomy, anatomy, the art of healipg, and 
chemistry. No doubt those scholars, too, often studied the books 
of their predecessors with an assiduity greater than that which 
they brought to bear on the observation of Nature, or else they 
evolved useless theories that further resear¢h disproved; but 
they also made exact experiments and knew how to record the 
results. Until the 15th century the scientists of the Christian 
West were never without the books of the Arab scholars and the 
works of Aristotle. 

Aristotle was already the revered master of Arab philosophy 
before he became the sovereign guide of the schools of the West 
and a source of laugkter to Moliére’s audiences. But it was 
chiefly through neo-platonism that the Arabs got to know 
him. 
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We find their doctrines to be based on Aristotle’s four 
causes: the active cause (fa‘sl), matter (hayila), form (séra), 
and purpose (ghdya). These are joined to the idea of power 
(quwwa) and action (ji'‘l), and to that of emanation to form the 
divine whole. The cause that acts and creates, which is related 
to the logos of the Stoics (kalima), works through a succession of 
intellects (‘uq#l) which the Ikhwan al-Safa’ for example, call: 
the creator (khdlig), the active intellect (al-‘agl al-fa'‘al), the 
universal soul (al-nafs al-kullt), and the things that exist 
(al maudjiidat). The philosophers used their scientific know- 
ledge for the construction of world systems, doctrines of the 
soul, theories of evil, which separated them from Islam, but 
which were closely interrelated among themselves,: being all 
more or less a syncretism of Greck ideas. It being impossible to 
give a clear account of them all, we have thought it best to 
summarise the teaching of one of the oldest of them, al-Razi, 
who died about 925, a physician and alchemist well known in 
the West by the name of Rhazes. 

In Razi the man of science rises superior to the philosopher. 
He formulated with rare clarity a principle that seems a truism 
today, and which is essential to all scientific progress, namely, 
that one must take into consideration the opinions of one’s 
predecessors, look on them as capable of revision, and strive 
constantly to go beyond their researches, in the hope that 
others will be able to perfect them later. The respect for the 
opinions of the ancients which caused the European 17th 
century to reject the theory of the circulation of the blood, 
_prevailed in the intellectual life of Islam, and Razi’s heresy 
was vigorously opposed. His metaphysic admits five eternal 
substances: the Creator, the Soul, Matter, Space and Time. The 
Soul, which is ignorant, and learns only by experience, has had 
the desire to unite with Matter; then the Creator, who is all 
knowledge, combined the atoms of matter according to the five 
elements, earth, water, fire and sphere, in a decreasing density, 
so as to form a large number of compounds. In them there 
remained of evil what it had not been possible to remove. Then 
the Creator gave to the Soul the spirit (‘agl) and intelligence 
(tdrak), so that it might remember its former purity and aspire 
to separate itself from the world of Matter, the evil in which 
caused it to suffer. But each one of the individual souls that 
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make up this Soul is incapable of freeing itself by a single 
effort. The human soul, following a conception derived in- 
directly from Aristotle, and which has persisted in the minds of 
all Arab phflosophers, is made up of a soul of desire, inferior and 
vegetative (nabatiya), a soul of anger (ghadabiya) which is 
animal, and a “‘soul of reason’’ (na@fiqa) which is divine. So that 
the soul shall purify itself, it is necessary that this last should 
direct the second, and permit the soul, after it has passed 
through other beings, to return to its first purity. To avoid evil, 
man must avoid extremes of feeling, and achieve that middle 
attitude of equilibrium which the Doctrine also recommends to 
the Muslim. i 

Man is therefore a part of a general system comprehending 
the universe. A doctrine common to Arab philosophers is that 
of the perfect concordance of the elements of the universe with 
those of human nature. This is a microcosm in the macrocosm 
and the concordance is extended to include the smallest details. 
The intellect of the world, a direct emanation of the Soul of the 
world, rules the world, in the same way as human intelligence 
governs a man’s body. 

Science and philosophy flourished at the same periods as 
religious speculation, literature and art. This great movement, 
external to Islam, lasted from the 8th to the 13th century, and 
we are indicating only a few outstanding figures if we mention 
Jabir b. Hayan (a. 803), al-Kindi (d. 873), al Farabi (d@° 951), 
Ibn Sina’ (d. 1037), al-Biriini (@. 1048), and Ibn Rushd 
(Averrois, d. 1198). After the 14th century we find not a, single 
man of science of any worth. It must be acknowledged that, if 
the Muslim religion itself has not been the cause of this deca- 
dence, it is a consequence of the way in which the sects have 
dealt with their religion. The jurists (fugaha’),the clerical party 
of the madvasa, has been hostile to all science that progressed, 
in astronomy, beyond the construction of astrolabes with which 
to fix the times of the Prayer, and in mathematics the calcu- 
lation of the shares of an inheritance; all else was dangerous to 
the faith. It is not only in the lands of Islam that religion has 
incited parties to smother scientific research: but, as in this 
case there was no opposition to their tyranny, the scientific 
spirit itself, which was observed to be so firmly implanted in a 
physician of the roth century, is now so weakened by long 
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inertia that it can be revived only in an infinitely small number 
of Muslims. 
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CHAPTER FOURTEEN 
MODERN ISLAM 


E do not propose to end this short work by anything so 

ambitious as an attempt to estimate exactly the present 
condition of Islam, and to forecast its future. At a time when 
the organisation of peace appears to be more difficult than was 
the conduct of war, we do not feel ourselves at all qualified to 
predict the destiny of the Muslim peoples. It is clear that there 
can no longer be any question of a Muslim community directed 
by a sovereign caliph, as at the time when it was a political and 
military power of the first order in the very small world of 
Europe and Western Asia. Scattered throughout regions which, 
except in India and the East Indies, have but meagre economic 
resources, the Muslim populations do not appear to be capable 
of forming a compact separate group of states. The religious 
unity which had brought about the institutional unity which is 
the subject of this little book has today lost its value: it i¢now 
only a facade, a slogan. 

Religion has been the ruling force in the cultural develop- 
ment of all men who have adhered to Judaeism, ChriStianity 
and Islam. Yielding to the evolution of society, religion has, no 
doubt, loosened its hold; in spite of which fact it still retains 
considerable authority, the actual value of which it is supremely 
important to assess. The acceptance of a religious creed is based 
on a revelation which claims to have brought to men eternal 
truth and instruction in the law of Him who is omniscient; 
revelation has determined for all time knowledge of the world 
and the conception of what life is. Meanwhile, what revelation 
has given to men as incontestable truth is shown to be a con- 
fused mixture of error; and this happens again and again as the 
tenacious striving of the human mind carries men step by step 
up the ladder of knowledge. It is terrifying to watch how 
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religion, shackled by revelation, makes no effort to join in this 
ascent. It seems, on the contrary, to insist on continuing to 
advise men to fix their thoughts on a lifeless mould, to refrain 
from all reflection and discussion, and to content, themselves 
with religious observances which confine 2oth century believers 
within the circle of magic rites that circumscribed the lives of 
their remotest ancestors. Religion is bound hand and foot by 
the bonds of its dogmas and rites, like a mummy in its wrap- 
pings. Words and gestures that may serve well as signals with 
which to rally a political party are worthless for the purpose of 
calling a soul to communion with the God of truth. Science is 
striving to break down the first of the obstacles that have 
hidden from the human mind the vastness of the infinite; 
religion must renounce the poverty of an anthropomorphism 
that makes man subject to the God made in his own image. 
When it resumes its forward march in search of the Spirit, 
religion will cease to encourage souls to seek refuge in a materi- 
alism which is also an attempt to find a faith. Islam, which is 
not ruled by’ a clergy that is in the grip of a routine of dogrna 
and rite, might perhaps once more return to the free religious 
discussions which shed such a brilliant light on the pages of its 
history between the 8th and 12th centuries. But it is still 
dominated by the clerical spirit of the old class of fugaha’, the 
jurist-theologians who have reduced its thought to the level of 
scholastic tittle-tattle. Even if Muslims of the 19th century did 
not return to the discussion of fundamental questions, they did 
at Rast give a completely new form to certain of their institu- 
tions."IA that fact we may find a reason for hoping for the 

*growth of a modernism that would more anxiously desire to 
find the Spirit. This spiritual blossoming would be possible only 
in a democratic society that was founded on a real union of free 
wills, ruled, as Montesquieu put it, by “‘virtue’’. Meanwhile, 
this ‘‘virtue’’ is extolled in eloquent discourses, but no social or 
political group is prepared to subdue the passions that inflame 
it, to modify what it holds to be to its advantage, or to change 
its own attitude to life. 

Turkey has destroyed the conception of the Muslim com- 
munity and of the caliph as a veritable Emperor-Pope occupy- 
ing the place of the Prophet, the lieutenant of the ruler of the 
world. She has secularised herself. She has adopted the principle 
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of the representation of the people, and has recast her whole 
administration. The West has been surprised by such a rapid 
and complete adaptation of the Turkish people to modern life: 
government, legal codes, education, economic activities; even 
fashion has accepted the suppression of the female veil and the 
change in dress. It was thought that, even if the middle classes 
were, through their contact with Europe, fairly well prepared 
for the acceptance of such sudden developments, the masses of 
the people would agree only very unwillingly, and that the 
moral unity of the nation would be a very fragile thing. The 
years that have passed have shown that the Turkish Republic 
has the ability to assert and maintain its position as an inglepen- 
dent state (thirteen million inhabitants). 

At the other end of the Muslim world, Wahhabism appears 
to have built, around the two holy cities, an unshakable fortress 
of the most ancient traditions of Islam. It holds to the most 
severely traditional orthodox rite, the Hanbalite, and to the 
teaching of the stoutest exponent of this rite, Ibn Taymiya 
(4° 1335), whose works have inspired the teaching of ‘Abd 
al-Wahhab (d. 1792). Wahhabism seeks to restore to Islam 
absolute respect for the Qur’an and the Tradition, and con- 
demns all innovations (bzda‘), such as, for example, the worship 
of the saints and the sacrilegious veneration of the places in 
which they lived, and the tombs in which they were buried. 
Amir, later King, Ibn Sa‘iid has founded a kind of brothethood 
of Wahhabite I[khwan who provide him with a clan and military 
forces sufficient to safeguard his authority. The rigidity of 
those principles and the harshness with which they are applied 
would seem to condemn Wahhabism to remain aloof from the‘ 
modern urge for material progress; but here again, it is the 
spirit of Ibn Taymiya that animates the leader and gives him 
his dominating concern for the public interest, the maslaha. 
The King of Arabia is trying to modernise the equipment of his 
little community of six million souls for the battles both of 
peace and war. He excludes from his programme of reforms 
only those innovations which appear to him to be a danger to 
the faith and to morality. We cannot believe that it, will 
be in the region of the, two holy cities, and on the inspira- 
tion of the cult of the House of Allah and the tomb of 
the Prophet, that the religion of the Qur’an will find a 
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new spirituality. Meanwhile, the discovery of oil and 
metals has introduced into Arabia a new possibility of 
disintegration! 

Half-way between the ‘‘free-thinking’’ Turks and the old 
Hanbalite Wahhabites, in the lands of the East, the Salaftya 
represent a middle opinion, capable of carrying with it the mass 
of believers and bringing about the evolution of Islam. They 
think that the Qur’4n remains the law of the 2oth century, as it 
was that of the 7th, but that it should be interpreted anew, and 
that zdtthad should be revived, that is, the right to express a 
new opinion on the subject of the application of Muslim 
law te present day conditions. Following the example of 
Ahmad Ridaand Shaykh ‘Abdu, the Salafiya have so thoroughly 
refashioned the Qur’anic Exegesis that certain of their adherents 
have, with a daring artlessness, found in the holy books 
microbes and aeroplanes. Others have occupied themselves 
more usefully with social problems, such as that of marriage 
and the organisation of family life. Like the Wahhabites, they 
are opposed’ to the magic rites of the cult of the saints, and’to 
the practices of the brotherhoods and the Sifi communities. 
Yet they do not appear to be sufficiently revolutionary to 
revive Islam by means of less anthropomorphist conceptions of 
the world and of God. 

Thus the Near East is torn by the necessity of choosing 
betwen three points of view; and that of the Salafiya which 
might have brought about their reconciliation cannot, because 
of its very moderation, exercise the influence that the two 
extremé parties know how to use by their appeal to the passions. 
Moreover, neither appears to possess, whether in Egypt or 
‘Iraq or Syria, the good points of their brothers in Arabia and 
Turkey. The old believers continue to be immovably attached 
to the ancient formulae and to maintain undiminished their 
‘contempt of a satanic Europe; the ‘‘free-thinkers’’ do not 
possess the constructive impulse or the firmness of purpose of 
the modern Osmanlis. Behind the facade of a somewhat 
elementary encyclopaedism they display a dogmatic self- 
assurance which cannot claim to rest on any scientific founda- 
tion and which forbids that spiritual tolerance and under- 
standing which are the essential condition of any general 
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Within the circle of an apparent union of all Muslim and 
Christian elements the Arab League speaks with a loud voice: 
eloquent voices have ever been raised, in the tent of the 
Bedouin, im the audience chamber of the caliphs, and in the 
pulpit of the mosques. That of the Arab League is listened to 
the more eagerly because of its call to the spirit of destruction 
and hatred. It calls for the sabotage of reform in those Muslim 
countries which are still under European tutelage and seeks to 
spread disorder within their borders. It, too, has appealed to 
the arbitrament of the bomb and the grenade, as an instrument 
for the modification of the regrettable adventure of the new 
Jerusalem. But the League appears to understand that it is 
powerless to construct the framework of the United’ Nations of 
Islam, contenting itself with the proclamation of the good 
tidings, for such an undertaking would be a work of peace, 
whereas it itself is organised for war. Behind this mask of anger 
there is a smiling countenance ever ready to turn towards the 
rich foreigner who might be of service, and the mariners of Tyr 
have discovered all the secrets of the Ocean of Darkness. 
Yazid and ‘Amr are ever ready for mutual combat, as they are 
in the examples given in Arab grammar, for the possession of a 
watering place in the desert, for an oil well, or for a deposit of 
thorium. 

The Near East is far from being a geographic unity. Its 
situation, which makes it, as it were, the hinge on which*hang 
three continents, and a meeting place of races and civilisations, 
gives it a permanent importance out of proportion to its 
economic value and the number of its inhabitants. It contains, 
however, two fertile regions, Egypt and Iraq. Egypt, the ‘‘gift ‘ 
of the Nile’’, is one of the noblest and most ancient figures of 
humanity; she nourishes twenty million. Muslims. She has 
always been envied her possession of the narrow and fertile 
corridor of the river, and it has often changed masters, Guardiarf 
of the gates of the Mediterranean and of the Red Sea, the 
aerodrome of three continents, she is aware of the uncertainty 
of her political fate. Just as Stalin is the successor of Peter the 
Great and Catherine II, and the Turkish Republic takes the 
place of the Hittite kingdom of the 2oth century before our era, 
so the King of Egypt wishes to believe himself the successor of 
the Pharaohs. Cairo is the Muslim city in which intellectual life 


MODERN ISLAM 213 


is most intense, and where the greatest interest is shown in 
present day problems. Iraq (three millions) preserves the tradi- 
tional fruitfulness of the ‘‘black earth’’ of her two rivers and 
has given proof of the more recent riches of her oid. But she no 
longer possesses, as she did in the ‘Abbasid times, the capital of 
the Muslim world that had its gates wide open to the Persian 
Gulf, India and China; her oil flows towards the Mediterranean, 
and the intellectual life of Bagdad is feeble indeed. Syria (two 
millions and a half) has preserved, down the long centuries of 
her history, the traditions of her spiritual life. Muslims and 
Christians are there in the foremost ranks of the literary 
conteSt; religious life retains its activity, and political contro- 
versy is the occupation of the hour. But the variety of race and 
religious belief is an obstacle to the idea of political unity which 
is more cherished in Damascus. The divergent efforts of the 
Syrian political parties are powerless to weaken foreign in- 
fluences, that of Turkey and of Russia, that of England, 
always attentive to the problems of the East, that of the United 
States and its world-wide plans. France, which contributed 
usefully to the cultural progress of Syria, failed in its attempt at 
political organisation. 

Iran is somewhat isolated because of Shi‘ism, the originality 
of her people, her language and her thought, and because of her 
geographical situation which makes of her the battle arena of 
Russian and English ambitions. 

eihe people of Egypt, with the collaboration of 
Eurqpeans, and especially of the British and the French, 
have restored to their country an economic and cultural value 
which enable her to occupy an advanced place in the race for 
power. 

The immense [ndian nation, which seemed on the point of 
bringing into harmony, under the régime of the Pax Britannica, 
“the teachings of Islam and one of the noblest systems of philo- 
sophical and religious thought that humanity has conceived, 
has removed its name from the map of the world. Hindustan 
and Pakistan are at each other’s throats, and are preparing the 
wayefor a return to a general anarchy which will be but a carica- 
ture of the freedom which had appeased in such beauty in the 
dreams of Ghandi’s noble spirit. Will Hindus and Muslims 
understand in time that their bloody quarrels can but 
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prepare the way for the dictatorship of their powerful 
neighbour? 

It had been thought possible that the East Indies would 
gain an ample autonomy under the reasonable and skilful 
guardianship of the Netherlands. There, too, however, the claim 
is for full freedom; it is to be hoped that it will be attained 
peacefully and without disorder. 

It is not possible to ascertain the position of the Muslims 
of Central and Western Asia under the dictatorship of 
Moscow. 

The Muslim West had, from the 8th century onwards, its 
own life, and has, in course of time, developed in its own way: 
in Spain under its Umayyad dynasty, then under the pro- 
vincial princes in the Maghrib, in Sicily and in the Balearic 
Islands under their successive masters, Idrisid, Aghlabite, 
Fatimid, Zirid, Almoravid, Alhomad, Hafsid, Merinid, Sharif, 
etc+ The twelve million Western Muslims have their favourite 
rite, Malikism, their institutions that are tinged with Berberism, 
théir aptitudes for literature and art. For the past century 
North Africa has moved in the orbit of France; inhabitants 
of Spanish and Italian race add to the European element. 
Whatever its future fate may be, it will be a Western 
state. 

" Tacporank black communities in Africa have been converted 
to Islam. They still take little part in the life of* the 
world. 

Everywhere the Muslim peoples manifest a desire to achiéve 
the complete independence for which, for the most paft, they 
seem very badly prepared. It is therefore to be feared that those 
aspirations may lead to anarchy, and that they may be an 
obstacle in the way of the organisation of universal peace and 
freedom. We should like to see the Muslim communities 
incorporated, with their religion and their customs, in a state® 
belonging to one of the new combinations into which the 
nations of the world have grouped themselves. Those communi- 
ties could play an economic:and political part within the group, 
and, if they could achieve a development of their attitude 
towards religion, they might make a notable contribution to the 
spiritualisation of humanity. 

. We fear, and we must say it frankly, a moral impoverish- 
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ment of Muslim society against which nothing would prevail. 
The belief is persistently held that the ethic of orthodox Islam 
is weak. But a body of tradition has, until now, preserved in 
the mass a certain moral standard the social value of which 
cannot be denied. The Muslim mind is doubtless unprepared 
for its replacement by abstract principles, devoid of all tangible 
sanction. 

We think that the leaders of Muslim and European society 
might be able to agree on a few common principles, which 
could be a basis for a sound education of the moral personality 
of the young. What seems most to be feared for the rising 
generations is the prevailing intellectual and moral poverty, 
their low ideal standards. One fears intellectual shams and 
substitutes, that brilliance of encyclopaedic memory which 
creates an appearance of knowledge, and that abundant verbal 
facility which permits of brilliant talk on a subject of which the 
speaker is ignorant. Faced with the many-sidedness of knew- 
ledge and an abundance of contradictory doctrines, it is 
necessary that young men, without being over-eager to chodse 
from among them, should be moved above all by the very 
grandeur of this variety and of this uncertainty, and that they 
should devote themselves tirelessly to the study of the problems 
of the world and of life. Whatever be the nature of his activity, 
the young man, formed in this school of sound reason, will find 
daily growing within him the methodical will to accept nothing 
that he does not understand, and which he cannot link up with 
some,whole. 

It is not to be desired, we repeat, that the young Muslim 
should give up sounding the unknown, nor that he should reject 
the solutions that the Muslim religion traditionally offers him. 
But, convinced ef the power of reason and also of its limitations, 
he ought to allot, within his own mind, their due share to 

“intelligence and feeling, to what he understands and to what he 
desires to believe. Thus, for the better progress of his person- 
ality, he would have separated within himself the spiritual from 
the temporal. 

Binally, we would desire that the young Muslim should not 
succeed in Americanising himself tooecompletely, and that he 
should not lose all the charming qualities of the ancients: a 
kind of smiling resignation which was not without greatness; 
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an attention to outward bearing that achieved dignity; a 
profound sense of the solidarity which brought forth goodness 
and the charity that conceals itself; the taste for the happy life, 
with a tender feeling for colour, nature, and the harmony of 


things. 


THE END 


